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When he came to Nazareth, where he had been brought up, he went to the synagogue on 
the sabbath day, as was his custom. He stood up to read, and the scroll of the prophet 
Isaiah was given to him. He unrolled the scroll and found the place where it was written: 
“The Spirit of the Lord is upon me, 
because he has anointed me 
to bring good news to the poor. 
He has sent me to proclaim release to the captives 
and recovery of sight to the blind, 
to let the oppressed, go free, 
to proclaim the year of the Lord's favor.” 
And he rolled up the scroll, gave it back to the attendant, and sat down. The eyes of all in 
the synagogue were fixed on him. Then he began to say to them, “Today this scripture has 
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ABSTRACT 
This thesis proposes that the narrative engagement of ethical leadership is 
foundational for contemporary Lay Ecclesial Leadership of ministries of the Catholic 
Church in Australia. It is argued that in the appointment of women and men as board 
directors it is essential to develop a clear articulation of the key competencies, character 
strengths and public values for lay ecclesial leadership of ministries of the Australian 
Catholic Church. The formation process proposed for such appointees has its foundations 
in the sacrament of Baptism, the Vatican II “universal call to holiness”, the vocation of the 
laity and Ignatian spirituality. Its manifestation is lived out in the ethical leadership of 
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List of Abbreviations 
CICSAL Roman Congregation for Institutes of Consecrated Life and   
Societies of Apostolic Life.  
CHA  Catholic Health Australia 
CHAUSA Catholic Health Association United States of America 
PJP  Public Juridic Person 
 
Glossary 
Catholic Health Australia (CHA): This is the peak organization within Australia 
standing for the ministries of Catholic Health and Aged Care members.1 
Catholic Health Association of the United States of America (CHAUSA): This is the 
organization in the United States of America which is representative of Catholic Health 
and Aged Care members.2. 
Communio: As used in the Vatican II documents, communio describes the Church as the 
People of God, in relationship with God, the community and creation.3 
Ecclesial leaders: are women and men called to exercise governance, service, and 
stewardship roles within Ministries of the Catholic Church.4  
Laity: Baptized members of the Catholic Church who have not taken religious vows or 
are ordained.5 
1 Catholic Health Australia, “The Sector,” accessed June 30, 2019, https://www.cha.org.au/about/the-sector. 
2   CHAUSA, “About,” accessed June 30, 2019, https://www.chausa.org/about/about. 
3 Second Vatican Council, Dogmatic Constitution on the Church, Lumen Gentium. November 21,1964, 
accessed August 30, 2018, http://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-
ii_const_19641121_lumen-gentium_en.html. 
4 USCCB, “FAQs lay ecclesial ministry,” accessed January 25, 2019,  http://www.usccb.org/about/laity-
marriage-family-life-and-youth/lay-ecclesial-ministry/lay-ecclesial-ministry-faqs.cfm. 




Mary Aikenhead Ministries, an Australian Public Juridic Person of Pontifical Rite, 
accountable to the Holy See.6 
Ministry: exists for the sake of mission.7 
Mission: is to bring about the Reign of God by contributing to the healing, teaching, and 
pastoral ministries of Jesus through the ministries of the Catholic Church.8 
Public Juridic Person (PJP): is a governance structure for ministries of the Catholic 
Church established by the Holy See through the Congregation for Institutes of 
Consecrated Life and Societies of Apostolic Life.9 
Religious Institute: an ecclesially recognized group of consecrated women or men who 
express their lifelong commitment by taking public juridical vows.10  
6 Who we are – Mary Aikenhead Ministries, accessed August 12, 2019, 
https://maryaikenheadministries.com.au/who-we-are/. 
7 Mission and Ministry of the Whole Church, accessed August 12, 2019,  
https://www.churchofengland.org/sites/default/files/2018-
01/The%20Mission%20and%20Ministry%20of%20the%20Whole%20Church.pdf. 
8 —— accessed August 12, 2019,  https://www.churchofengland.org/sites/default/files/2018-
01/The%20Mission%20and%20Ministry%20of%20the%20Whole%20Church.pdf. 
9 Who we are – Mary Aikenhead Ministries, accessed August 12, 2019, 
https://maryaikenheadministries.com.au/who-we-are/. 
10 The Consecrated Life and Its Role in the Church and in the World, accessed August 12, 2019, 
https://www.catholicculture.org/culture/library/view.cfm?recnum=5116. 
xvii 
Vatican II: Council of the Bishops of the Roman Catholic Church held from 1962 to 
1965.11 








The purpose of this project is to articulate and acclaim the importance of the 
Second Vatican Council’s affirmation of the Universal Call to Holiness12 through the 
primary sacrament of baptism and its consequences for contemporary lay ecclesial 
leadership for the Australian Catholic Church. The problem to be attended to is the call to 
lay ecclesial leadership within the Australian Catholic Church and the identification of the 
spirituality and competencies needed for Board directors appointed to exercise 
governance in Australian Catholic healthcare and education ministries. Board directors 
usually come with financial and corporate competencies. They are generally selected 
because they are known to be “good Catholics”, either personally or within their 
community, based on their exercise of Catholic leadership at the parish or diocesan 
levels. From earliest years in Australia, the custom among Catholic laypeople has been to 
defer to ordained and other publicly consecrated religious in recognition of their vowed 
identity or their ecclesial leadership.  
One primary purpose of the new practice of appointing laypeople to Boards of 
Directors today is to replace the diminishing number of religious in ecclesial leadership in 
 
12 Ever since the Second Vatican II, the concept of the “Universal Call to Holiness” has become part of 
Catholic language and essential to the development of Lay Ecclesial Leadership. The notion was a 
watershed in the affirmation of the baptismal identity of all Catholic. This concept is a recurring thread 





the post-Vatican II period. The number of ordained and vowed religious has dropped 
significantly over the last 50 years.13  
The objective of this project is to develop a contemporary understanding of Lay 
Ecclesial leadership of Ministries of the Catholic Church for Board directors that will 
empower them:  
1. To engage in active spiritual/religious discernment of their own identities and 
capacity for commitment as leaders in the Catholic Church;14 
2. To apply the practices of spiritual/religious discernment to the decision-making, 
they are required to do on behalf of large ecclesial organizations such as hospitals 
and school systems so that those decisions will be in alignment with contemporary 
Catholic Doctrine, Canon Law and Ethics. 
 
13 Robert Dixon,  The Catholic Community in Australia, accessed July 23, 2019, 
https://www.catholicaustralia.com.au/Church-in-australia/facts-figures.“The number of priests in Australia 
peaked at 3895 in 1971 and was above 3800 from 1968 till the early 1980s. There has been a decline in 
numbers of around 18% between 1971 and 2007. Since 2007, the figure has dropped another 3%. In 1969 in 
Australia's diocesan seminaries there were 546 seminarians. By 1991, that figure had dropped to 172, and it 
has remained around that mark since then, although it fluctuates somewhat from year to year. Catholic 
Religious Australia surveys show the number of nuns has decreased by 63 per cent since the mid-1970s, and 
by almost 70 per cent since their peak in the mid-60s. In 2012, there were 4765 nuns in Australia, compared 
with 12,619 in 1976 and a peak of 14,622 in 1966. In 1901, there were 3622. Accessed: Apr 23, 2015.” 
 
14 Roger Haight, Christian Spirituality for Seekers: Reflections on the Spiritual Exercises of Ignatius Loyola 
(New York: Orbis Books, 2012).The basis for discussion of Catholic identity and Ignatian spirituality is to 
enable discernment for the more inclusive selection of prospective Board Members who may be “seekers 
and searchers” rather than Church-going and practicing Catholics. Key insights for this inclusivity in the 







3. Through the provision of initial and ongoing formation programs to enable 
incoming lay ecclesial Board directors to see themselves as competent to 
effectively exercise governance, informed by Catholic teachings in their financial 
and corporate decision-making for the specific ministry in which they exercise 
governance. 
The critical difference between the latter two objectives is the first focus on the 
discernment of the Spirit in the teachings. In contrast, the second is a practical 
theological and ethical task of engaging that teaching in dialogue with the practical 
financial and corporate realities.15 I examine the implications of both in chapters 4-6, 
respectively. 
Lay ecclesial leadership has become and continues to be integral to the vision 
for inclusive and collaborative participation in the ministerial life and leadership of the 
post-conciliar Catholic Church. Lay ecclesial leaders of Catholic Ministries contribute 
to and are living witnesses to the Mission of God as generated in and through 
established and new ecclesial foundations. These ministries are of critical importance 
for the exercise of lay leadership and governance, for reconnection with and the 
 
15 Robert L. Kinast, What are They Saying about Theological Reflection? (New York: Paulist Press, 2000), 
20. “Theological reflection is the discipline of exploring our individual and corporate experience in 
conversation with the wisdom of a religious heritage. The conversation is a genuine dialogue that seeks to 
hear from our own beliefs, actions, and perspectives, as well as from those of the tradition. It respects the 






reclaiming of the identity and direction of Catholic mission and ministry in the post-
Vatican II Church. The development of a contemporary understanding of lay ecclesial 
leadership ministry, which has its roots in the sacrament of Baptism and is flourishing 
in and through the Vatican II “Universal Call to Holiness”16, is crucial for the Catholic 
Church today.17 An inclusive leadership approach which has a specific focus on the 
ministry of service with and for the poor and vulnerable is foundational for authentic 
Catholic leadership of mission and ministry in action today.18  
Overview of the Thesis 
Chapter One addresses the significant problem of contemporary lay ecclesial 
leadership and formation in the Australian Catholic Church, in its historical context. The 
established Christian identity in Australia was historically one of “Anglican Ascendancy”,19 
 
16 Ever since the Second Vatican II Council, the concept of ‘The People of God’ rather than the pre-Vatican 
“Mystical Body of Christ” as an integral aspect of Catholic identity has become part of the Catholic lexicon 
and is a common term in Catholic Theology. This term arises significantly in this thesis. 
 
17 This is particularly important when the institutional clerical leadership has been exposed as 
administratively abusive and deleterious in its practice in the contemporary Australian Catholic community. 
 
18 Decree on the Apostolate of the Laity: Apostolicam Actuositatem, accessed August 28, 2019,  
http://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-
ii_decree_19651118_apostolicam-actuositatem_en.html. This post-Vatican II inclusive lay leadership model 
of Church as “People of God” proposes an alternative model of ecclesial accountability and leadership in 
the Catholic Church that draws on the Decree on the Apostolate of the Laity: by Pope Paul VI, November 
18, 1965.      . 
19 Siobhan McHugh, “How the Irish rose above Australia’s apartheid,” Sydney Morning Herald, accessed 
April 28, 2019, https://www.smh.com.au/politics/federal/how-the-irish-rose-above-australias-social-
apartheid-20091014-gvyg.html. “From the First Fleet to the 1960s, Irish Catholics were a discriminated-
against underclass, openly barred from employment in much of the private sector and accused of disloyalty 
for putting Australia before the British Empire. In what we now cozily term ‘Anglo-Celtic’ Australia, a 







and the pre-Vatican II Catholic Church was hierarchical and defensive in claiming its 
authentic Christian identity. The Colonial governance of the early decades was 
authoritarian, and oppression was evident in the discrimination of Catholics in terms of 
opportunities for employment. In reaction to the oppression of their communities, Bishops 
and Priests exercised their level of hierarchical authority through the establishment of 
parishes and schools.  
Chapter Two identifies the transition of the Catholic Church from the exclusive 
clerical papal leadership20  to an inclusive ecclesial lay approach when the impact of 
Vatican II (1962-1965) and ground-breaking documents such as The Pastoral Constitution 
on the Church in the Modern World, Gaudium et Spes, and The Dogmatic Constitution of 
the Church, Lumen Gentium began to challenge established post-Tridentine ecclesial 
identity with its elitist clergy-lay relationships. The ecclesiology of Vatican II21 and the 
efforts toward its implementation created a dramatic change in the Church at large and in 
the Australian Catholic Church. The new inclusive understanding of the role of the laity 
developed in Chapter Four of Lumen Gentium was reinforced by the subsequent chapter on 
 
religion. They derived from England's colonial oppression of Ireland, grievances transplanted to Australia 
and nurtured with bitterness by both sides.”  
20 Massimo Faggioli describes the transition as having its foundations in “the tradition of the papacy from 
one form to another.” Pope Francis, Tradition in Transition, trans. Sean O’Neill (Mahwah, NJ: Paulist 
Press, 2015), xvi.  
 








“The Universal Call of Holiness.”22 Ecclesial connectedness took a new form in Clergy, 
Religious and Lay identity and relationships. The eruptive consequences of the Vatican II 
“Universal Call to Holiness” became evident in the mass exiting of Religious from their 
charismatic ecclesial ministries accompanied by the growing interest in lay ministry. This 
exit of religious is integral to the growing movement towards lay ecclesial identity and 
ministries which were the forerunners of the contemporary canonical Public Juridic 
Person.23 
To understand ecclesial leadership is to see it in relation to Catholic identity and 
mission. The essence of the Christian vocation is the connection to God’s mission, and 
through Baptism all are invited to exercise ministry.24  Chapter Three examines ecclesial 
leadership as the integration of the four critical dimensions of leadership theory, mainly 
through the servant lens of adaptive, transformational, and ethical leadership. This 
examination of ethical leadership articulates a dimension of ecclesial leadership as part of 
the Board directors’ formation to govern a Ministry of the Catholic Church. This formation 
 
22 Lumen Gentium, 39-42. 
23 “Public Juridic Person Offers Flexibility” Health Progress (Jan – Feb 1996), 32, accessed August 18, 
2019,  https://www.chausa.org/publications/health-progress/article/january-february-1996/public-juridic-
person-offers-flexibility. "Public juridic persons are aggregates of persons or things which are so constituted 
by the competent ecclesiastical authority that, within the limits set for them in the name of the Church, they 
fulfill a proper function given them in view of the common good, in accord with the prescriptions of the 
law." (c. 116.1)” 
 
24 Richard Gaillardetz, “The Ecclesiological Foundations of Ministry within an Ordered Communion,” 
accessed April 28, 2019, 
https://richardgaillardetz.files.wordpress.com/2014/04/ecclesiological_foundations_of_ministry_in_an_orde
red_communion.pdf.  “Baptism draws the person into a profound ecclesial relationship with the life of the 






process is essential for the transition of ministerial leadership from clerical and religious to 
that of the baptized People of God.25  
Chapter Four examines the decades following Vatican II, the new initiatives and 
directives that arose regarding the understanding of lay ecclesial leadership in the western 
Church, how to exercise it, and ways in which the Bishops exercise their regulatory role 
of episcopal leadership. Changes that took place concerning lay leadership in the Catholic 
Church in the United States and the initiatives of the US Conference of Catholic Bishops 
had a dominant influence in the Australian Catholic community. The Common Ground 
initiative of Cardinal Bernadin of Chicago in 199626 and the foundational lay ecclesial 
leadership document of the US Conference of Catholic Bishops, Co-workers in the 
Vineyard of the Lord27 in 2005, were crucial factors in a new and developing 
understanding of lay ecclesial ministry in Australia. The critical concern of Bishops and 
laypeople was the impact of the radical change to ministerial identity in and through the 
Vatican call to ecclesial leadership as an inclusive role and service. The call to ministry is 
one of personal and communal conviction and commitment, not defined by ordination or 
 
25 Following Vatican II, the understanding of ‘The People of God’ has become part of the Catholic lexicon 
and is a common term in Catholic Theology. This term arises significantly in this thesis and is discussed in 
Lumen Gentium 9-17. 
26 Catholic Common Ground Initiative, accessed April 28, 2019, https://catholiccommonground.org/about/. 
“The  Initiative begun more than twenty years ago by Cardinal Joseph Bernardin continues today. The 
Catholic Common Ground Initiative is committed not only to facilitating dialogue but also to exemplifying 
a process of communication that values varying perspectives and works to foster faith and understanding.” 
27 Committee on the Laity of the United States Conference of Catholic Bishops (USCCB), Co-Workers in 
the Vineyard of the Lord: A Resource for Guiding the Development of Lay Ecclesial Ministry, accessed April 





gender factors of the past. During this period, significant developments took place in 
Catholic healthcare and educational ministries, particularly in the movement towards lay 
ministerial leadership. This transition was formalized through the transfer of Governance 
from Religious Institutes to legally incorporated boards, which were established for not-
for-profit organizations that continues to take place across a variety of Australian 
ministries.28  
Contemporary Catholic theologian Edward Hahnenberg addresses the roots of 
the importance of this process.  “Lay ecclesial ministers are called into a new set of 
relationships, a new position within the ecclesial community: they minister in the name of 
the Church…Lay ecclesial ministry is ecclesial in both senses. It is rooted in Baptism, in 
the call to holiness and mission.”29 He describes key competencies for contemporary lay 
Ecclesial leadership in terms of baptism, vocation, and ministry. Integrating these 
competencies into a specific “ecclesial spirituality of service in and on behalf of the 
community.”30 An analysis of the contemporary understanding of lay ecclesiology, 
ministerial leadership, and the call to serve through the evolving ministry of governance 
 
28 St. John of God Health Care, accessed April 28, 2019, https://www.sjog.org.au. Mary Aikenhead 
Ministries, accessed April 28, 2019, https://maryaikenheadministries.com.au. Edmund Rice Education 
Australia, accessed April 28, 2019, http://erea.edu.au/ and Kildare Ministries, accessed April 28, 2019, 
www.kildareministries.org.au. 
29 Edward P. Hahnenberg, “Serving in the Name of the Church,” in In the Name of the Church: Vocation and 
Authorization of Lay Ecclesial Ministry, ed. William J. Cahoy (Collegeville, MN: Liturgical Press, 2012), 
47. 
30 Roger Haight, “Expanding the Spiritual Exercises,” Studies in the Spirituality of Jesuits 42, no.2 (Summer 







will be fundamental for the development of formation processes for prospective and those 
who are presently serving as directors.31  
Chapter Five proposes Ignatian Spirituality as a foundational Christian 
spirituality for contemporary lay ecclesial governance, and it offers an inclusive spiritual 
foundation for a contemporary response to the baptismal call to mission. Although there 
are several discernment processes practiced in the Catholic context, one of the oldest and 
most reliable is that developed by Saint Ignatius of Loyola,32 founder of the Jesuit order 
and often referred to as Ignatian Discernment. “Since the sixteenth century, the Spiritual 
Exercises of Ignatius Loyola have emerged as a classical locus for Christian spirituality in 
the West (and they can) be adapted for effective presentation across diverse cultures and 
among various constituencies.”33  Ignatian spirituality, as exemplified in the practice of 
the Spiritual Exercises, offers key elements of and processes for an ecclesial leadership 
formation program to develop Board directors’ personal and board “decision-specific” 
discernment competencies. 
 
31 Russell L. Huizing, “The Seasons Of Ecclesial Leadership: A New Paradigm,” Journal of Biblical 
Perspectives in Leadership 3, no. 1 (Winter 2010): 81-90, accessed April 8, 2019, “the formation of an 
ecclesial leader is one who is growing closer and closer to a person reflecting the leadership of Christ 
including mature, God-experiencing, God-submitting, catholicity on a loving mission to the poor in spirit 
through community, dialogue, peace, humility, and with a compassion to invite others to adoption into the 
family of God.”87. 
 
32 Cf. Haight, Roger, Christian Spirituality for Seekers: Reflections on the Spiritual Exercises of Ignatius 
Loyola (New York: Orbis Books, 2012), especially Chapter 4. Ignatius offered the Spiritual Exercises to 
both ordained and lay people who were in search of a way of integrating the desires of their heart with a 
commitment to serve God od’s people in the reality of their daily life. 
 





The third learning outcome proposed also requires that Board directors learn a 
process of practical theological decision making. Again, Ignatian spirituality has practical 
theological elements, and diverse approaches to practical theological models have 
emerged in the Catholic context in recent years. However, for the sake of grounding the 
formation process in a widely recognized and accepted approach and because of its 
emphasis on experience, Edward O. de Bary’s model of theological reflection will also be 
a keystone in the formation of leadership programs offered. De Bary grounds theological 
decision-making in experience and connects personal and communal experience with the 
heritage of the Christian tradition.34  
Chapter Six develops a formative experience of Pilgrimage35 for Directors of Lay 
Ecclesial Ministries of the Catholic Church. The pilgrimage heritage has its foundations in 
baptismal identity and the lifelong consequences of baptismal commitment. Fundamental 
to the understanding of pilgrimage is the importance of personal narrative and critical 
reflection in the context of faith as a journey. Both Ignatius’s journey as a Pilgrim and his 
consequent construction of the Spiritual Exercises for all believers and searchers36 have 
contributed to a further inclusive and expansive contemporary integration of Story and 
 
34 Edward O. de Bary, Theological Reflection (Collegeville, MN: Liturgical Press, 2003). 
35 Michael Sparough SJ, accessed April 25, 2019, https://www.ignatianspirituality.com/pilgrimage-2/. “The 
word ‘pilgrim’ comes from the Latin pelegrinus, meaning “from abroad”. “There is something so deeply 
embedded in the human consciousness that drives a person to travel abroad to a religious site in hopes of 
spiritual renewal. Thus pilgrimages are common to virtually all religions.”  
36 Roger Haight, Christian Spirituality for Seekers: Reflections on the Spiritual Exercises of Ignatius Loyola, 







Pilgrimage for Directors of Lay Ecclesial Ministries of the Catholic Church. Walter Earl 
Fluker has articulated the critical role of the storyteller (raconteur) in ethical leadership 
formation. This project draws on Walter Earl Fluker’s approach, and it argues that the task 
of starting and supporting a connection to the narrative of the specific ecclesial ministry 
and, in general, to the Catholic heritage is crucial for the formation of lay ecclesial 
leadership for new and established Catholic ecclesial ministries. Both initial and 
continuing Board directors will be given opportunities to engage with the foundational 
mission purpose along with subsequent stories and ministry narratives in their 
contemporary cultural context for compelling lay ecclesial mission and ministry.37   
The purpose and function of pilgrimage in the human story or narrative in 
general can be adapted to various personal and communal situations and contexts. Both 
story and journey experiences will be shared and reflected upon, and the reality of these 
shared experiences will offer a means of further integrating the daily demands of 
governance roles into Directors’ lives. 
The ministry of ecclesial governance has the mandate of response to the “signs of 
the times.”38  This is to ensure that leaders in lay ecclesial ministries will continue to listen 
 
37 Walter Earl Fluker, Ethical Leadership (Minneapolis: Fortress Press, 2009), 167–174.  
 
38  Reading the Signs of the Times, accessed April 25, 2019, http://www.jedo.perthcatholic.org.au/wp-
content/uploads/2010/09/Reading_the_Signs_of_the_Times.pdf. “In Mater et Magistra, Pope John XXIII 
picked up Pius XII’s expression the ‘signs of the times’ and used the phase to call the church to renewal in 





and adapt to the needs of the poor and vulnerable within the specific contexts of their 
ministries. In exercising lay governance of their ministries, these leaders called to exercise 
vigilance to ensure that they are in harmony with their heritage. Ongoing discernment is 
essential to ensure that they continue to serve the mission of Jesus. The initial and 
ongoing formation in Ignatian spirituality for service will be foundational for this 
discernment at all stages of leadership and governance accountability. 
This project has developed from a process that is designed to integrate the 
concrete and ongoing experience, observation and reflection, investigation, and testing of 
experience, and drawing these into new situations of leadership.39  It will work towards 
creating innovative strategies for change and growth that promote relationality and 
responsibility at all levels of leadership. Therefore, leadership for Australian Catholic 
Ecclesial Ministries is grounded in a contemporary, dynamic understanding of the Church 
and its mission, leadership, and spirituality.   
 
39 Robert Kegan and Lisa Lahey Laskow, Immunity to Change: How to Overcome It and Unlock Potential in 
Yourself and Your Organization. Leadership for the Common Good  (Boston, MA: Harvard Business Press, 
2009),11-30; and Ronald A. Heifetz, Leadership Without Easy Answers (Cambridge, MA: The Belknap 
Press of Harvard University,1994), 15; and Joseph Rost, Leadership for the Twenty-First Century (Westport, 
CT: Praeger, 1991), 38-44. The ongoing aspect of leadership in these works is indicative also of the 








THE ESTABLISHMENT OF THE AUSTRALIAN CATHOLIC CHURCH 
Part One: Pre-Vatican II – Catholic Identity 
Chapter One addresses the significant problem of contemporary lay ecclesial 
leadership and formation, beginning with the historical context of the colonial governance 
of the Australian Society. The pre-Vatican II Catholic Church was hierarchical and 
defensive in claiming its authentic Christian identity.  In reply to the oppression of their 
communities, Bishops and Priests exercised their authority and power through the 
establishment of parishes and schools and parents were threatened.   
The Penal Colonies of early Australia from the time of settlement in 1788 into 
the early twentieth Century suffered from this same division, but at that time, it was 
between the Protestant Anglican and the Roman Catholic denominations. It is not 
necessary within the framework of this thesis to go into the history of these struggles, but 
they had severe consequences, particularly for the convict population. “The Penal Laws 
that were passed against Roman Catholics in  Britain and Ireland after the Reformation 
punished Roman Catholics who practiced their religion and imposed civil sanctions on 
Catholics.”40 The story of the Catholic Church in Australia began with the arrival of 
 
40 The Editors of Encyclopaedia Britannica, accessed July 3, 2019, https://www.britannica.com/event/Penal-
Laws. “Various acts passed in the 16th and 17th centuries prescribed fines and imprisonment for 
participation in Catholic worship and severe penalties, including death, for Catholic priests who practiced 
their ministry in Britain or Ireland. Other laws barred Catholics from voting, holding public office, owning 





British convict ships into Sydney in 1788. These vessels transported convicts, with a 
sizable proportion of these being Catholic and Irish Catholic poor.41   
There was a natural suspicion of the Irish amongst the English both at home and 
in the founding colony because of the political and social rebellion in Ireland. This 
suspicion was mutual between the convicts and their guards, and it permeated the 
relationship of mistrust and oppression in the early days of setting up the Colony of New 
South Wales. “Here was a pre-ecclesiastical Catholicism, a Catholic reality already in 
existence before regular priestly ministry began in Australia.”42 With the massive 
deportation of Irish Catholics, there was no provision for a Catholic priest to accompany 
or to minister the Sacraments to the convicts on their journey or after their journey 
ended.43 Catholicism was initially persecuted and unlawful in the early colony until it was 
finally recognized as a religion by the colonial government.44 In 1820 Fathers John Therry 
 
41 Robert Dixon, The Catholic Community in Australia, accessed July 23, 2019, 
https://www.catholicaustralia.com.au/church-in-australia/history. “The first Catholics to reside in Australia 
arrived with the First Fleet in 1788. They were mostly Irish convicts, together with a few Royal Marines. 
One-tenth of all convicts transported to Australia were Catholic, and half of these were born in Ireland, 
while a good proportion of the others were English-born but of Irish extraction. Most of the rest were 
English or Scottish. By the year 1803, a total of 2086 Irish convicts, nearly all of whom were Catholic, had 
been transported to Botany Bay.” 
42 Edmund E. Campion, Australian Catholics: The Contribution of Catholics to the Development of 
Australian Society (Sydney: Viking Press, 1988), 9. 
 
43 Sydney Catholic, accessed July 3, 2019, https://www.sydneycatholic.org/about-us/history-of-our-
archdiocese/from-the-first-fleet-to-the-21st-century. “1800 Fr James Dixon and two other priests arrested as 
part of the 1798 Irish Rebellion are transported to New South Wales as convicts.” However, while the 
sacramental life was able to be lived, the recognition of the Catholic identity in the colony did not come till 
the census in 1828. 
 
44 From the First Fleet to the 21 Century, accessed July 3, 2019, https://www.sydneycatholic.org/about-







and Phillip Conolly became the first Catholic priests to enter Australia with government 
approval.45 This sacramental deprivation ended with the first government-sanctioned 
Mass, celebrated in Sydney by Fr. James Dixon on 15th May 1803.46  
Catholic Marginalization: Education in the Early Decades of the Colonies 
During the early years of the colony, one way the English were able to undermine 
the spread of the Catholic population was to take the children of Catholic convicts and 
baptize them into the faith of the Church of England. The colonial governance of the early 
decades was authoritarian and oppressive, particularly towards the Irish and Jewish 
communities.47 Oppression and discrimination were evident against Catholics in terms of 
opportunities for employment. Bishops and priests set up and continued to exercise their 
level of identity and authority in the Catholic community through the establishment and 
maintenance of parishes and schools. During this period, education was the responsibility 
of parents but not the government. It was in 1851 that the Port Philip district separated 
from the original colony of New South Wales. At that time, there were publicly funded 
schools. However, until the late nineteenth century, education was characterized by 
 
was taken in 1828. The 36,484 respondents were asked to nominate their religion as Protestant, Catholic, 
Jewish or ‘Mohammedan and pagan’. 
45 Dixon, The Catholic Community in Australia, accessed July 3, 2019, 
https://www.catholicaustralia.com.au/Church-in-australia/facts-figures.   
 
46 Grantham, Jordan, “Fr James Dixon, Parramatta pioneer.” accessed July 3, 2019, 
https://www.catholicoutlook.org/historical-series-fr-james-dixon-parramatta-pioneer/. 
 
47 Through to the first half of the 20th century, jobs were advertised with the additional criterion for non-





Government-supported institutions, private schools, Church schools, tutors, or 
governesses, but many people, adults, and children had no education at all. 
It was in 1872 that the Education Act came into operation to provide greater 
opportunity for the Colonies. 
This Act shall be called and may be cited as ‘The Education Act 1872,’ and shall 
come into operation on the first day of January, One thousand eight hundred and 
seventy-three. In 1872, Victoria was the first state in Australia to establish a 
public-school system based on the principles of free, secular, and compulsory 
education. This being a new and free country, let us leave behind us all the 
superstitious nonsense of the old world. Let us meet here on common ground. Let 
us send all our children to the same schools, irrespective of creed or country.48  
This Act, a pivotal one for the Catholic Church and for the development of 
Catholic school systems which began to develop under the control of Catholic Religious 
communities and served by religious Sisters and Brothers49 Only through these religious 
congregations dedicated to Catholic Education was the Catholic faith able to be 
maintained with the strength and influence which shaped the Catholic community until 
the 1960’s.   
 
48 Edward Cohen, “Free, secular and compulsory,” accessed June 30, 2019, https://cv.vic.gov.au/stories/a-
diverse-state/school-days-education-in-victoria/free-secular-and-compulsory.  
 
49 “From the First Fleet to the 21st century,” accessed July 3, 2019, https://www.sydneycatholic.org/about-
us/history-of-our-archdiocese/from-the-first-fleet-to-the-21st-century. “1838, Five Sisters of Charity arrive 
in Sydney with a mission to help the poor and disadvantaged in response to a request from Archbishop 







Therefore, “education in the colonies was compulsory: literacy and numeracy 
were considered essential for the common good.”50 The government saw there was a need 
to educate girls for the future of the developing nation. “Education was free: This served 
the public benefit. Education was secular: Religion was regarded as a source of conflict. 
Schools were to be secular, with no religious instruction.”51 The establishment of Catholic 
health care followed that of State-run care: Sydney hospital began in 1811, and St 
Vincent’s Hospital followed in 1857.52  
After World War II Australia experienced a great surge of migrants, who unlike 
earlier periods of migration were not from England and Ireland. They were from other 
European countries such as Italy, Greece, Malta, and the Netherlands. Initially these ‘new’ 
Australians were expected to assimilate into the prevailing Anglo -Celtic culture and 
character that was also part of the Catholic Church in Australia. This was extremely 
difficult for many Catholic migrants as they were used to different ways of expressing 
their faith. Many  migrants from countries  such  as  Italy  and  Greece  were  accustomed  
to  celebrating  Church  events  with colorful  processions,  festivals,  holidays  and  feast  
days  that  often  involved  the  whole community  and  were  quite  different  in  flavor  
 
50 Cohen, accessed June 30, 2019, https://cv.vic.gov.au/stories/a-diverse-state/school-days-education-in-
victoria/free-secular-and-compulsory. 
51 Cohen, accessed June 30, 2019, https://cv.vic.gov.au/stories/a-diverse-state/school-days-education-in-
victoria/free-secular-and-compulsory.  
 
52 The first Catholic hospital was St. Vincent’s Hospital, established in Sydney by the Sisters of Charity in 







from  that  of  the  Anglo-Celtic  culture  of  the Church  in  Australia. In fact, migrants 
often criticized ‘Australian’ Catholicism as lacking in vitality and celebration, “like soup 
without salt” as described by one migrant.53 
The increasing numbers of migrants54 Catholics enabled the creation of many 
parishes, and education continued to be a priority in the Colony. The critical importance of 
education began to bear fruit as Catholics began to advance in employment opportunities 
and, consequently, their socio-economic position. “There was a high level of attendance at 
Mass and other devotional ceremonies, and many Catholics belonged to parish 
sodalities”55 “The sodalities of the Church are pious associations…,”56  such as the Sacred 
Heart Sodality (for women) and the Holy Name Society (for men). “At home, large 
numbers of families recited the Rosary every night, and, in the community, Catholics 
stood out because of not eating meat on Fridays. The Catholic community had grown to 
be a flourishing Church based on the Irish model.”57 
 
53 “The Catholic Church in Australia has a Special Story,” accessed June 30, 2019, 
https://studylib.net/doc/6712148/unit-5.5---the-catholic-church-in-Australia-has-a-special. 
54 Migration Heritage Centre New South Wales, “Objects through time.” accessed July10, 2019, 
http://www.migrationheritage.nsw.gov.au/exhibition/objectsthroughtime-history/1945-1965/index.html. 
“The first wave of post war migration began with Displaced Persons. These people fled their countries 
which had been utterly destroyed by war or overran by the Soviet Union. Between 1947 and 1953 the 
Australian Government assisted over 170,000 Displaced Persons to migrate to Australia.” 
  
55 Dixon, The Catholic Community in Australia, accessed August 11, 2019, 
https://www.catholicaustralia.com.au/Church-in-australia/history. 
 
56 “Sodality” –Catholic Encyclopedia, accessed August 11, 2019, 
https://www.catholic.org/encyclopedia/view.php?id=10924. 
 









Through their focus on Catholic identity and community life, which was 
generated through their building of Catholic parish schools in those early decades of 
colonial life, the Bishops were establishing an alternative voice and influence in the 
colonies. As the struggle for religious identity and belonging through their membership of 
the Catholic Community continued during those early decades, their Churches and 
schools became a source of strength and hope for Catholics in their efforts to engage more 
fully in the predominantly anti-Catholic and sectarian society of the late 19th and early 
20th centuries. In this era, the Australian Catholic Church was basically “Irish Catholic” 
and was characterized by filial obedience to Bishops and Priests.  
Laypeople were to “pray, pay and obey,” and simply allow themselves to be led 
like a docile flock by the pastors of the Church. They were to express their fidelity 
to the Church by following the pastors like sheep follow a shepherd. This misuse 
of the biblical metaphor of shepherding unfortunately placed the laity into a state 
of nearly total passivity when it came to the mission of the Church.58 
The fundamental orientation for members of the Church and the exercise of 
ecclesial leadership was the priesthood, the ordained, and the focus was on the sacrament 
of holy orders. The priesthood was clerical and hierarchical, as seen in the dominant 
image of the Church as a pyramid. The Pope, Bishops, Priests, at the top of the pyramid, 
and then the people at the bottom. It was the clergy who exercised power, leadership, and 
 







responsibilities of the Church and for the majority to follow obediently.59 The sacraments 
of Baptism, Marriage, and Confirmation were considered important, but “vocations” were 
clerical or religious. The clergy carried the sacred image of God and the Church, while the 
laity was secular, engaged in the world. Power, privilege, and truth was delivered from the 
top to those at the bottom of the pyramid and received without question. The task of the 
laity was to follow without question whatever the clergy-imposed instructions, rules, and 
obligations. 
Before the 1960’s, then, theological teaching was about the Church and Church 
law focused on the identity of the clergy and structures of the hierarchy. Within 
this unequal society, the lay faithful were by and large excluded from the Church’s 
mission or apostolate and were regarded as appendages to the Church with little or 
no role to play.60 
This ‘ghetto-style’ formation of ecclesiastical and religious leadership dominance 
in Australia continued to shape the twentieth-century Catholic culture, and it has 
continued to have consequences for the post-Vatican II Australian Catholic Church.  
Part Two: Australian Church in Transition                                                     
The Broken “Body of Christ” and the Pilgrim “People of God” 
The Catholic Church’s understanding of itself was transformed by the Second 
Vatican Council announcing the expression ‘The People of God’ as a substitute to the 
previous designation of ‘Mystical Body of Christ.’ Baptism was claimed as the 
 
59 Edmund Campion, Rockchoppers: Growing Up Catholic in Australia (Melbourne: Penguin Books, 1982), 
51, 71. Horrific sanctions were imposed on Catholic parents by priests and bishops in those early decades. 
When parents were financially unable to afford Catholic primary schools and sent them to State schools, the 
clergy exercised the mandate to refuse Baptism to their children. 






underpinning of membership rather than remaining the prerogative of the ordained. 
Acceptance of this was beginning to be questioned within small groups of the Church in 
the pre-Vatican II decades, but the potential for change and the call to imagine alternatives 
that began with Pope John XXIII only really developed in the early twentieth-century 
Church.  Vatican II was a divisive experience for many of the laywomen and men who are 
the Church elders today. However, there has been an increasing sense of excitement and 
possibility of how women and men would be called to exercise leadership within the 
Church of the twenty-first century.61  
New possibilities and opening of the new image of the People of God have 
slowly been developing though there have been periods of optimism when some bishops 
set up lay leadership opportunities within some dioceses in Australia. Currently, the lay 
identity and leadership tension have been exacerbated through the scandal of sexual abuse 
of children in institutions, which has called into question, accurately or inaccurately, the 
role and formation of the ordained within the Catholic community. Aberrant clerical 
behavior has become a vital issue for the laity. There is radical questioning of the ability 
of contemporary clergy to exercise an authentic, collaborative leadership which could call 
forth the potential and gifts of all the baptized.62 The question of ethical leadership has 
 
61 Paul Lakeland, The Liberation of the Laity: In Search of an Accountable Church (New York: Continuum, 
2003), 109–110. “Nothing could be the same again for the fortunes of laypeople in the Church after the 
Second Vatican Council…There is enormous vitality in the Roman Catholic Church.” 
 
62 Significant work has been initiated by Catholic lay leaders regarding this problem. E.g. Francis Sullivan is 






called the scandalously exposed Church to account over its failures. The large, often 
impersonal bureaucratic ecclesiastical formation and promotional systems have created 
and perpetuated environments of power and abuse as well as apathy, disrespect, and 
injustice to those at life’s margins. 
The Australian Royal Commission into Institutional Response to Child Sexual 
Abuse63 has exposed the levels of abuse, the cover-up by Church authorities to protect the 
bishops and their reputations with an apparent disregard for the worth, dignity, pain, the 
brokenness of victims and survivors. Bishops’ failures to take responsibility for their 
actions has continued to reinforce the patriarchal leadership of the Church. This ecclesial 
failure is in stark contrast to the 1960’s Vatican II call to more inclusive participation in 
the life of the Church through Baptism, which is the gift of the spirit and which nourishes 
the communal nature of being People of God.  
The Vatican Council documents offered a new and generative understanding of 
the image of the Church as the people of God. “The Christian faithful are those who, 
inasmuch as they who have been incorporated in Christ through baptism have been 
 
issue of clerical and administrative abuse. Truth Justice and Healing Council, “About the Truth, Justice and 
Healing Council.”(2020), accessed 28th September 2019, http://www.tjhcouncil.org.au/about-us/about-the-
council.aspx. 
63 The Australian Royal Commission into Institutional Response to Child Sexual Abuse, accessed 28th 
September 2019, https://www.childabuseroyalcommission.gov.au/. “On 11 January 2013, the Federal 
Government formally announced the establishment of a Royal Commission into the way institutions across 







constituted as the people of God.”64 A momentous change of image of the Church as 
Mystical Body to the People of God was commented upon by ecclesiologist Richard 
McBrien. “Who or what is the Church? It is first and foremost people. It is also an 
institution. But it is primarily a community. The Church is us. A second major 
ecclesiological principle adopted by the Second Vatican Council is embodied in its 
teaching that the Church is the whole People of God.”65 
While there was a rise in consciousness in the Australian Catholic community in 
regard to inclusive leadership, there was also much division and a rise in ghettoism.66 
There have also been significant lay leadership organizations that have been developed to 
promote an alternative “Voice of the Faithful”. 
We are believers who are attempting to establish a forum for conversation within 
the Catholic Church of Australia. Our aim is to prompt open exchanges among the 
community of believers, mindful of the diversity of expressions of faith in 
contemporary Australia. This springs explicitly from the spirit of Pope John XXIII 
and Vatican II: “Let there be unity in what is necessary, freedom in what is 
unsettled and charity in any case. GS n.92.67 
 
64 Code of Canon Law: Latin-English Edition  c. 204, accessed 28th September, 2019,  
http://www.vatican.va/archive/cod-iuris-canonici/eng/documents/cic_lib2-cann204-207_en.html.  
65 Richard McBrien, “Vatican II Themes: The People of God”, National Catholic Reporter, July 25, 2011, 
accessed September 28, 2019, https://www.ncronline.org/blogs/essays-theology/vatican-ii-themes-people-
god.  
66  AD2000, accessed September 28, 2019, http://www.ad2000.com.au. This conservative magazine and 
website wad a particularly divisive force in its early post-Vatican II years. 






In working towards the integration of the voice of the laity such groups are 
gathering in diverse communities and settings, such as “Spirituality in the Pub”68. The 
baptized people of God are exercising “the mission which God has entrusted to the 
Church to fulfil in the world, in accord with the condition proper to each one.”69 Integral to 
this call is the acknowledgement of the equality of  Christians, and their rights and 
responsibilities that flow from baptism and confirmation.70  “The baptized are made 
participants in the priestly, prophetic, and kingly functions that Christ continues to 
exercise in the world.”71 Called to the mission of God, the Church fulfils this mission till 
the end of time.72  
Global and Local Consequences for Post-Vatican II Ministry 
Throughout the Western Church, in the post-Vatican II decades, there was a 
significant loss of vocations to priesthood and religious life.73 Changes in the 
understanding of the priesthood were problematic for those inducted into an elitist clerical 
 
68 Spirituality in the Pub, accessed September 28, 2019, http://catalystforrenewal.org.au/about-sip. 
 
69 Code of Canon Law: Latin-English Edition (Canon Law Society of America; Third Printing edition 1983), 
c. 204, 1. For a fuller understanding of this, it should be read in conjunction with Canon 96, which deals 
with the effects of Baptism. Seen also in Lumen Gentium,14. 
70 Edward G. Penausch, Code, Community, Ministry (Canon Law Society of America 1999), 7; CCL. c. 204; 
Dennis Doyle, The Church Emerging from Vatican II (Mystic, CT: Twenty-Third Publications, 1992), 113. 
 
71 Lumen Gentium, 10. 
 
72 Lumen Gentium, 11. 
 
73 For reference to the exodus from priesthood and religious life in this period see Center for Applied 








culture. In Jesus, “all the faithful are made a holy and royal priesthood.”74 “The two kinds 
of priesthood, baptized and ordained, are presented as differing, not merely in degree, and 
yet they are closely related to each other in the ‘whole Mystical Body’ of Christ … “There 
is no member who does not have a part in the mission of the whole Body.” 75 This 
understanding had a significant impact on religious whose understanding of their religious 
vocation had itself been understood as one of transcending their baptismal call. Vatican II 
placed the religious vocation against a different sacramental panorama, that of “the 
universal call to holiness” of the baptized.  Neither the Catholic Church at large nor the 
local communities were opening up to lay ecclesial ministry with any ease.76 The Vatican 
II recommendation for the establishment of Parish Councils with significant lay 
participation, including that of women, was a source of further dissatisfaction in those 
communities where the parish priests were resistant to any apparent breaking down of 
their ordained authority. 
As the changes to religious life itself worldwide brought about conflict and re-
viewing of the vowed commitment and lifestyle, there were significant transitions from 
 




75 Presbyterium Ordinis 2, Maryanne Confoy, Religious Life and Priesthood (New York: Paulist Press, 
2008), 32. 
76  The bitter division between the advocates of a traditionalist Catholic Church and those of the post-Vatican 







religious life to lay identity, particularly in Australia.77 Over the subsequent decades, this 
has resulted in a movement towards a radical change of religious congregational 
institutional leadership, presently taking shape in the new initiatives of lay ecclesial 
leadership in the Catholic Church of Australia. In the present decade, lay ecclesial 
leadership is moving into a new era.  
The changing global Catholic culture, the rise in lay leadership, and the 
consequent institutional leadership transition have had enormous ramifications for the 
religiously governed corporate ministries of the twenty-first century. The significant fall 
in numbers of Religious Priests, Sisters and Brothers from 1965 to 2006 started the 
recognition of the problematic leadership of their ministries by the religious leaders of 
that period. They realized that with the losses that were being incurred amongst their 
members, and particularly regarding institutional leadership, they needed to begin to carry 
out the changes necessary for the transition from religious to lay leadership. “These 
factors have had profound effects on people’s attitude to religious life and toward the 
claiming of the lay identity which religious have also worked to confirm in the post-
conciliar decades.”78   
The societal breaking-down of established cultural communities in the post-
world war II era in Australia, along with the maturing of the educated Catholic 
 
77 In the USA in 1970 there was a division between the Leadership Conference of Religious Women and a 
conservative group supported by some Bishops. The conservative group broke away from the LCWR and 
became the Consortium Perfectae Caritatis. See Confoy. Religious Life and Priesthood, 238.  






communities had been influencing Catholic identity and practice in the pre-Vatican II 
period. With the post-Vatican II changes in regard to the understanding of Church as the 
“People of God” and the increasing affirmation of the lay identity in parishes as a result of 
the universal call to holiness, further rethinking of ecclesial authority and lay leadership 
began to impact the Australian Catholic community, and its established educational and 
healthcare institutions.   
This chapter has examined the foundation of the Australian Church from its 
establishment as a colony and the implications of a pre-Vatican II Church, which was 
hierarchical to the Vatican II Church of the People of God. Chapter Two addresses the 
post-conciliar understanding of the Australian Church, and the changing leadership of 
Catholic Institutions previously led by Religious, the developing models of Governance 






THE AUSTRALIAN CHURCH AS PEOPLE OF GOD  
The Church as Communio 
This chapter examines the Trinity as the foundation for a new sense of 
Communio, the significance of the sacrament of Baptism as foundational for the 
contemporary understanding of membership of the Church as the People of God. This 
leads to an analysis of the inclusive call of Vatican II to lay ecclesial leadership through 
the “Universal Call to Holiness.” The universal Catholic Church is to be “a people made 
one by the unity of the Father, the Son, and the Holy Spirit.”79  The encompassing vision 
of the Church proposed by Vatican II is a mosaic of interconnecting relationships: within 
the Trinity, between human beings and God, among members of local communities, 
among the episcopacy diffused across the world and in the Communion of Saints. The 
language of Communion is built upon and is centered in Lumen Gentium’s summation of 
Communion ecclesiology where it states that God “has, however, willed to make women 
and men holy and to serve them, not as individuals without any bond between them, but 
rather to make them into a people who might acknowledge him and serve him in 
holiness.”80 
 
79 Lumen Gentium, 4. 
 






The communion of the Church among its members is founded upon the 
communion among the members of the Trinity81. “God's very life is Trinitarian 
communion”82 of Father, Son, and Holy Spirit is the ultimate expression of unity for 
Catholics.83 The heart of the approach of ‘communion’ is a focus on relationships.84 The 
primary relationship with God, as expressed in the mystery of the Trinity, is the 
engagement of the women and men in discipleship through Christ, the belief in the 
Communion of Saints, and in membership of the Church. God constitutes communion for 
the benefit of humankind, not as an end in itself. The members of the Church are united in 
their love of God and for each other.85 “… the Three Persons of the Trinity are pure 
relationality; they are relations in which the nature of God exists in three distinct and non-
interchangeable ways.”86 
 
81 Lumen Gentium, 4, “The universal Catholic Church is to be ‘a people made one by the unity of the Father, 
the Son, and the Holy Spirit’’. 
 
82 Robert P. Imbelli, “Trinitarian Communion,”  accessed February 20, 2019, 
https://www.commonwealmagazine.org/trinitarian-communion. 
 
83 Joseph Komonchak, “Is Christ Divided? Dealing with Diversity and Disagreement,” Origins 33 (17 July 
2003): 146.  
 
84 Dennis Doyle, Communion Ecclesiology (Maryknoll, NY: Orbis Books, 2000), 12. 
 
85 Walter Kasper, Leadership in the Church (New York: Crossroad, 2003), 25. 
 






The doctrine of the Trinity is foundational to the Church’s understanding of the 
mystery of a relational87 God who breaks forth into history in the person of Jesus, and 
who, through the power of the Holy Spirit (John 5: 5-15) was present and who continues 
to be present to people and to creation. “The mystery of the Incarnation, is God being 
present to human beings in a visible, tangible way.”88 Edward Hahnenberg comments that 
the life of Jesus and the ongoing activity of the Spirit affirms that God is interested in an 
intimate friendship with all people, “The mission of the triune God evokes from us 
metaphors of movement, of reaching out, of welcoming in; God wants to be our friend 
and so creates us and comes to us…God lives as a dynamism of relationship, a 
Communion of persons.”89 
Baptism and the Universal Call to Holiness 
The Second Vatican Council restored the sacrament of baptism as the foundation 
for the unity of all Christians and the origin of each one’s sharing in the priesthood of 
Christ.90 Through this sacrament, individuals are brought into the community, and this 
 
87  Hugh Whelchel, Relationships are Integral to the Mission of God’s People. accessed February 20, 2019, 
https://tifwe.org/relationships-are-integral-to-the-mission-of-gods-people/. “The very essence of God is 
relational, and that essential quality has been imprinted on us as humans. We were made to be in 
relationship with the creator and with the rest of his creation.” 




89 Hahnenberg, Ministries: A Relational Approach, 85. 
 
90 Avery Dulles, “The Ecclesial Dimension of Faith”, Communion 22.3 (Fall 1995): 420. “The initial 







membership becomes the source from which they participate and live the sacrament in 
daily life. Baptism brings people and their communities into a new life in Christ.91 
Baptism is the foundational sacrament of the Church and the source of ministry for all.92  
By the power of baptism, all Catholics take part in the life, ministry, leadership, 
and ongoing development of the ecclesial community. In its exercise of leadership and 
through its various communications, the Church functions in its most unifying mode when 
engaging in conversation among divergent but equal partners through baptism, ever 
concerned that no Church member is excluded from the conversation. “All are called to 
holiness and have obtained an equal privilege of faith.”93  Through the power of the 
sacrament, baptism initiates believers into the life of Christ as members of the Church. “In 
baptism we are initiated into Christ’s body, the church, and in a sense, discover ourselves 
fully, our truest identity, in the life of the church.  At the same time, by baptism into 
Christ’s body, the church, we are drawn by the power of the Holy Spirit into participation 
in the triune life of God.”94   
 
91 Lumen Gentium, 32. “The chosen people of God are therefore, one: ‘one Lord, one faith, one Baptism’ 
(Eph 4:5); there is a common dignity of members deriving from their rebirth in Christ, a common grace as 
sons and daughters, a common vocation to perfection, one salvation, one hope and undivided charity.” 
 
92 Lumen Gentium, 33. 
 
93 Lumen Gentium, 32. 
 
94 Richard R. Gaillardetz, “The Theological Reception of Co-Workers in the Vineyard of the Lord”, 4, 






In and through the community initiation ceremony, the invitation is extended not 
only to the person baptized but also to all present to realize and reaffirm their full human 
identity and potential. Baptism calls all Christians to be disciples through the power of the 
Spirit to follow the gospel path of Jesus, by growing in holiness through developing an 
intimate relationship with Jesus.95 
This inclusive understanding of baptism as a broader and deeper ecclesial 
responsibility for all the baptized is further developed in  Pope Francis’ Evangelii 
Gaudium: The Joy of the Gospel.96  Pope Francis encourages “the Christian faithful to 
embark upon a new chapter of evangelization marked by this joy while pointing out new 
paths for the Church’s journey in years to come.”97 Pope Francis has stressed the 
importance of dialogue in this new chapter of evangelization, where those engaged in 
conversation speak of their “joys, hopes and concerns for loved ones, or so many other 
heartfelt needs.”98  Such an understanding of Christian witness and mission is foundational 
 
95 Kathleen A. Cahalan, Introducing the Practice of Ministry (Collegeville, MN: Liturgical Press, 2010), 24. 
“Discipleship is initiated in the waters of baptism by the power of the Spirit in the community of disciples.” 
96 Apostolic Exhortation: Evangelii Gaudium. On The Proclamation of the Gospel In Today’s World,  
 
accessed  April 24, 2019, http://w2.vatican.va/content/francesco/en/apost_exhortations/documents/papa-
francesco_esortazione-ap_20131124_evangelii-gaudium.html.  
 
97 Evangelii Gaudium, 1.  
98 Evangelii Gaudium, 128. This comment resonates with the opening sentence of the Vatican II document 
Gaudium et Spes: The Church in the Modern World: 1, “The joys and hopes, the grief and anguish of the 
people of our time, especially of those who are poor or afflicted, are the joys and hopes, the grief and 
anguish of the followers of Christ as well. Nothing that is genuinely human fails to find an echo in their 






for a contemporary understanding of the relationship between baptism and lay ecclesial 
leadership.  
There are three aspects of holiness addressed in Pope Francis’ Apostolic 
Exhortation, Gaudete et Exsultate: Rejoice and Exult,99 a contemporary exposition of the 
call to holiness in today’s world. Francis affirms that “Each saint is a mission, planned by 
the Father to reflect and embody, at a specific moment in history, a certain aspect of the 
Gospel.”100  For Francis, holiness is “constantly dying and rising anew with him and 
reproducing aspects of his earthly life: his closeness to the outcast, his poverty, his self-
sacrificing love.” 101  The all-inclusive call to holiness is a call to all the baptized, no matter 
what their specific vocation may be: “Allow the Spirit to forge in you the personal 
mystery that can reflect Jesus Christ in today’s world.”102 “We are all called to be holy by 
living our lives with love and bearing witness in everything we do.”103 This is an 
extraordinary call for those educated in the Twentieth Century Church. 
 
 
99 Apostolic Exhortation, on The Call to Holiness in Today’s World, Gaudete et Exsultate, Rejoice and Exult, 
20, accessed  April 24, 2019, http://w2.vatican.va/content/francesco/en/apost_exhortations/documents/papa-
francesco_esortazione-ap_20180319_gaudete-et-exsultate.html. 
 
100 Gaudete et Exsultate, 19. 
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The Baptismal Call: A Call to Discipleship 
Discipleship begins with a call to an intimate relationship with Jesus, which leads 
to the transformation of the inner person and a response to take part in the outward 
mission of God.104 
Jesus is perfectly clear about the nature and purpose of discipleship: he himself is 
the initiator and he looked to potential disciples for the response to his call and 
initiative…Disciples are interdependent, first in relation to Jesus and then in relation to 
each other. They form a community, united in faith and mission.105  
As a fruit of baptism, one carries the name ‘Christian’. From this point forward, 
the call and vocation are intertwined with the gift of the call given in baptism. Every 
ecclesial vocation is a response to the grace first given in baptism.  By participation in this 
mission, we share in the very life of God, the divine life, the Trinitarian life. Kathleen 
Cahalan’s approach to the universal call to holiness of Vatican II, as well as her definition 
of vocation, provides an excellent framework for understanding the call to discipleship 
within the current context of lay ecclesial leadership for Board directors of Ministries of 
the Catholic Church. 
Christian vocation as the response to God’s call and the Spirit’s charisms manifest 
in adult life commitments in relationship to three aspects of the self: (1) how I live, 
particularly in relationship to permanent post baptism commitments; (2) what I do, 
 
104 Hahnenberg, Theology for Ministry: An Introduction for Lay Ministers, 10. 
 







the service I offer to God in and for a community and (3) who I am, the sense of 
self as it related to my personal, historical, cultural and social context. Our 
baptismal identity and call to be a Christian disciple is to live in and through the 
calling that constitutes our vocation.106 
Vocation, call, and gifts enable one to embrace discipleship.107 The sense of call 
and vocation needs to be discerned at various points in one’s life, and they may have new 
dimensions and expressions during a person’s lifetime. Attentiveness to the movement of 
the Spirit and the response to the call of God is never static. God is always initiating, and 
each person called to engage with the other in dialogue. It is through dialogical 
communication that individuals are enabled to live their lives in response to their call – in 
whatever circumstance they may find themselves. 
The Vatican II document on the Church, Lumen Gentium (39–42), is devoted to 
the development of the universal call to holiness, and as such, it makes the connection 
between baptismal call and discipleship. “Be holy, for I am holy.” (1 Peter 1:16). God 
calls people to a profoundly loving and personal relationship and influences the way 
people live in response to this call to serve God, by embracing and nourishing the gifts 
received in contributing to the Mission of God, through the Church. It is through this 
invitation that the Christian is working to bring about the Reign of God personally and in 
partnership with others. As affirmed in Lumen Gentium, “Strengthened by so many and 
such great means of salvation, all the faithful, whatever their condition or state, are called 
 
106 Cahalan, Introducing the Practice of Ministry, 28. 
 





by the Lord each in his or her own way – to that perfect holiness by which the Father 
himself is perfect”.108  Discipleship is expressed through a relationship with God and finds 
nourishment through the sacramental life of the Church celebrated and proclaimed in the 
eucharist. It is this engagement with members of the community called and sent forth to 
love and serve, that the mission continues to be “impelled by the love of Christ”. (2 Cor. 
5:14) 
One of the substantial contributions of the Second Vatican Council was its 
development of new foundations for a renewed understanding of discipleship in both the 
local and global Church. Lumen Gentium  offered a new structure and approach for 
integrating leadership within the Church.109 With the significant renewed focus of Vatican 
II on the laity, their vocation was claimed as one of Christ’s faithful and their  call to a 
common baptism and discipleship was one shared by all Church members.110  Lumen 
Gentium   refers to Jesus himself who is the light of the world.111 Where the light of Jesus 
burns brightly, the Church is truly fulfilling its mission. The Church is failing its mission 
 
108 Lumen Gentium, 6. 
 
109 Lumen Gentium, 32. 
 
110 Edward P. Hahnenberg, Awakening Vocation: A Theology of Christian Call (Collegeville, MN: Liturgical 
Press, 2010), 37. “Vatican II stands apart from all earlier general councils in the amount of attention it gave 
to the life and activity of laypeople in the Church. After centuries of neglect, the laity were brought to the 
center of the Church’s consciousness and placed at the heart of its most official pronouncements. Given this 
historic shift within an institution so shy of change, what is remarkable is how uncontroversial the whole 
question of the laity was at the council itself.”  
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when because of constrictions by clergy and bishops, by structures, and regulations from a 
past understanding of Church and of Baptism, this light of Jesus is missing in the lives of 
the baptized. The Pastoral Constitution on the Church in the Modern World, Gaudium et 
Spes, are two seminal documents which continue to provide new levels of inclusion that 
breathe new life into the Church through their approach to baptismal vocation and in the 
call to ministry that brings fresh life  and hope to lay leaders in the Church.112   Shared 
participation through discipleship brings a revised ecclesial landscape to those 
experiencing it.  Through this communal engagement, the integration of new 
understandings into the baptismal vocation and into everyday experience.  
 Since the close of the Council there continues to be strong opposition to this 
inclusive understanding of the call given in Baptism and affirmed by the Council, 
throughout the institution. In an exposition of “Catholic Perspectives” on contemporary 
ecclesiology, Paul Lakeland comments, “At the present time, ‘mission’ and ‘ministry’ 
ordained and non-ordained, clergy and laity are terms over which the Church is in a 
hopeless muddle … Every Christian has a ‘vocation’ or divine calling to a particular place 
and work in the Church.”113 This division has existed for several decades in various shapes 
and forms in the contemporary Church. It has also been evident throughout the life of the 
early Christian community life. (Acts 6: 1-7).  The struggle between acceptance and 
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resistance to inclusive understandings of these ecclesial relationships and responsibilities 
is another aspect of conflicted Christian leadership faced by all involved throughout the 
global Church. This has particularly important consequences for the emerging lay 
ecclesial leadership of the Governance of Ministries of the Church.114 
In his continuous affirmation of the Council’s call to a broader responsibility for 
all the baptized, particularly the call to witness to the Gospel in our daily life, Pope 
Francis states: “Being a disciple means being constantly ready to bring the love of Jesus 
to others, and this can happen unexpectedly in any place on the street, in a city square, 
during work, on a journey.”115  Evangelii Gaudium highlights the importance of both 
encounters and dialogue in this “informal” ecclesial ministry. This broader responsibility 
is a fundamental affirmation of the importance of Christian witness, which is essential for 
a contemporary ecclesial dialogical examination of the relationship between baptism and 
governance. The implementation of the vision of Vatican II’s inclusive call of the laity is 
included in all areas of ecclesial leadership and governance.116  Pope Francis’ mandate to 
all the baptized is to focus on reflection, discernment, and an ever-deeper understanding 
 
114 In the initial establishment of such transitions of Governance from religious congregational leadership 
there was strong resistance by some Archbishops and Bishops to this change. Not all Bishops have given 
their ecclesiastical permission for all the requested transitions.  
115 Pope Francis, Apostolic Exhortation Evangelii Gaudium, 127, accessed May 1, 2019, 
http://www.vatican.va/content/francesco/en/apost_exhortations/documents/papa-francesco_esortazione-
ap_20131124_evangelii-gaudium.html.   
 
116 The scandals of sexual and administrative abuse that have been the subject of a Royal Commission in 
Australia (2018-9) have exacerbated the tension between the episcopacy and the Catholic communities. This 
also has consequences for the introduction of lay ecclesial governance structures which need episcopal 







of the call of discipleship to all Christians, no matter what their calling or life 
circumstances might invite them to as valued members of the Church. 
The Body of Christ: Ecclesial Communion 
The Church, as the Body of Christ, makes tangible the reality of Jesus Christ; it 
is the sacrament of salvation because it celebrates what Christ accomplished. “Established 
by Christ as a fellowship of life, charity and truth, it (the Church) is also used by him as 
an instrument for the redemption of all.”117 It reveals the center of the Church, 
dependence on and union with Christ. The Church is the Communion of those who 
realize, in every sphere of life, the fellowship that is founded in Jesus’ life, revealed in his 
word, and celebrated in the Eucharist, as they share their daily bread and their 
possessions118 in the passion, death, and resurrection. The body of Christ is a body of 
Communion.119  
The Catholic community maintains that the reality of God can be known and 
experienced  in and through the Spirit of Jesus, forming the community in the daily reality 
of our lives.120 Consequently, the Catholic faith is a communal ecclesial faith.121 
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Revelation in its fullness is the life, death, and resurrection of Jesus, which is carried 
forward through succeeding generations of the faithful by the living tradition.122 Faith 
continues “to seek understanding” (Anselm) and enlightenment. The task of theology is an 
integrating process, which unfolds and discovers new images to express the central 
meaning of Christianity, such as the Incarnation, Creation, Eucharist, Trinity and the Life, 
Death, and Resurrection of Jesus.123  
In summary, the Catholic Church is a network of interwoven relationships, where 
community members gather and express their relationships with the self, others, and their 
God, a relational Trinitarian God.124 “It is from the equality of persons in community that 
each of us derives the dignity that we share as equal partners in the divine human 
Communion.”125 The Church then is the focus of our encounter with Jesus in time, history, 
and amongst a people, and Christ's encounter with us. “It embraces all of human life and 
experience; life and experience lived in a world transformed by engagement with the 
divine.”126 Nothing is excluded from this engagement, for all of humanity and all of 
creation are recipients of God's decisive action in Christ.127 
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The Holy Spirit 
The Pauline image of the Body of Christ reflects the mind of the faithful, the 
sensus fidelium (1 Cor.12) in its insistence that the life of the Church is sustained by an 
immense variety of ministries and competencies, including those of apostles, prophets, 
teachers, and administrators, realizing that these ministries are not all the same. All those 
who minister contribute to the building up of the entire body. Paul’s naming of ministries 
of the apostles, prophets, evangelists, pastors, and teachers highlights the 
interconnectedness between all members of the body of Christ. (Eph 4:11-16). “The Holy 
Spirit pours out gifts which make it possible for every Christian man and woman to 
assume different ministries and forms of service that complement one another and are for 
the good of all.”128 The challenge facing contemporary members of the Church is to 
practice responsibility, be aware of the Spirit at work and see their lives as part of the 
mission of the Church to bring the world close to God. 129 
 
128 John Paul II, Apostolic Exhortation On the Vocation and the Mission of the Lay Faithful in the Church 
and in the Word, Christifideles Laici 15, accessed July 21, 2019, http://w2.vatican.va/content/john-paul-
ii/en/apost_exhortations/documents/hf_jp-ii_exh_30121988_christifideles-laici.html “Each type of minister 
has his own gift and must be allowed to contribute.” In the documents of Vatican II, this organically 
diversified view of the Church, which reflects the sensus fidelium, was accepted. Lumen Gentium, Chapter 1 
no 7 states “By communicating his Spirit to his brothers, called together from all peoples, Christ made them 
mystically into his own body.” This is emphasized further in the beginning of the next paragraph “In that 
body, the life of Christ is poured into the believers, who, through the sacraments are united in a hidden and 
real way to Christ.”  
129 Hagstrom, The Emerging Laity. Vocation, Mission and Spirituality, 7. “The laity were and continue to be 
affected …by yielding to the power of the Holy Spirit, lay men and women will be able to live out their 





In John’s Gospel, the outpouring of the Holy Spirit over the community 
happened on Easter Sunday, while in the Acts of the Apostles, it is the day of Pentecost, 
when the Spirit of God descends on the community of the disciples as tongues of fire. The 
Spirit of God is present and active throughout the life of Jesus: he is conceived through 
the Spirit (Luke 1:35), receives the Spirit at his baptism (Mark 1:10), undertakes his 
ministry of bringing good news to the poor (Luke 4:18–19) and pours out the Spirit on his 
disciples, the Church (Luke 24:49). For Paul, the Spirit is the principle of life in the 
Church. Paul finds love as the greatest of the gifts of the Spirit (1Cor 13: 13); it is the 
experience and integration of the Spirit’s presence in our life.  
In the Church’s Trinitarian theology130, the self-revelation of God takes place in 
the Son through the Incarnation and transforming the lives of people through the Spirit 
and by drawing them deeper into the life of Christ and the Father.131 The Dogmatic 
Constitution of the Church states that the Spirit gives the Church different gifts in and 
through its members: The Holy Spirit confirmed the fundamental skills, professional 
development, and personal enrichment of those exercising leadership responsibilities and 
 
130 David Thang Moe, “From a Trinitarian Theology of Religion to a Trinitarian Theology of Religions: 
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called to Governance, in the present, and for the future.132 The Spirit invites those called 
to personally and communally to be open to and to grow in their call to discern what 
ecclesial leadership of service might mean for them and the institutional Church. 
In response to the call to serve as ecclesial leaders,133 they continue to listen to 
what is in their hearts and find an echo in the discerning community with whom they are 
engaging in through personal and communal discernment. The Spirit dwells in the Body, 
enlivening the members called to discern the presence of the Spirit within themselves and 
in the community of discernment. Those who govern ecclesial ministries are expected to 
contribute personally and as members of their discerning communities. Commitment to 
and participation in their roles is integral to their identity in the universal Church. They 
are called to exercise their baptismal rights and responsibilities.134 The Church is primarily 
a community of people on a journey, a pilgrim people with a history that forms them as 
the People of God.135   
 
132 Lumen Gentium, 12. “Moreover, it is not only through the sacraments and the ministries that the Holy 
Spirit makes the people holy, leads them and enriches them with his virtues.”  
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The theological foundations of Lumen Gentium created a radically new 
understanding of Catholic Identity and levels of leadership in the Catholic Church. The 
sacrament of baptism is integral to a renewed analysis of ecclesial leadership for mission 
by the laity. The Second Vatican Council restructured the global Catholic Church’s 
understanding of itself to an inclusive understanding as “The People of God”. This was a 
confirmation of the essential aspect of connectedness in and through a relational God 
revealed in the Trinity: “the Word became flesh” and lives among the community of 
believers. 
This chapter has identified the critical theological dimension of baptism, 
discipleship, call to holiness as integral to the understanding of Communio, and the 
“People of God” as essential for the consideration of lay ecclesial leadership as a model 
for the governance of ministries of the Catholic Church. The next chapter examines vital 
research regarding leadership in the USA as it applies to the Australian context of lay 






CHAPTER THREE:                                                                                                                    
ECCLESIAL LEADERSHIP FOR MISSION: KEY APPROACHES 
This chapter addresses key issues that arise from research into ‘transforming’ as 
opposed to ‘transitional’ leadership models. It is particularly informed by those 
researchers in the USA whose approach to leadership has foundations in moral or ethical 
leadership and in the transforming potential of such leadership approaches.136 Key 
research in the movement from transitional approaches to transformational leadership in 
faith-based organizations is the subject of this chapter.  An early contributor to the 
approach of transforming leadership was developed by James MacGregor Burns137 in his 
analysis of leaders through history who had exercised a leadership which moved from the 
established model of ‘transition’ to ‘transformation. “According to Burns, the crucial task 
of transformational leaders is to raise the awareness and consciousness of their followers 
to higher levels of conduct and morality."138  Burns’ description of key components of 
transformational leadership continues to be significant for the formation of corporate 
leadership in Catholic mission and ministerial organizations and facilities.139 Subsequent 
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leadership contexts, and this research has been significant for this thesis. 
 
137 James MacGregor Burns, Transforming Leadership: A New Pursuit of Happiness (New York: Grover 
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developments in leadership approaches that are informing for inclusive and transforming 
leadership are found in Robert Greenleaf’s development of critical characteristics of 
Servant Leadership,140 and in the Adaptive Leadership model of Ronald Heifetz141 which 
integrate personal and communal aspects of a leadership that are transformative in process 
and purpose.  
Transformational Leadership 
James MacGregor Burns’ approach to leadership through transformation is 
evident in his conviction that change occurs fundamentally in the articulation and 
integration of a deeper and more encompassing vision and values in leaders. Burns 
describes the transformational leader: 
The transforming leader recognizes and exploits an existing need or demand of a 
potential follower. But, beyond that, the transforming leader looks for potential 
motives in followers, seeks to satisfy higher needs, and engages the full person of 
the follower. The result of transforming leadership is a relationship of mutual 
stimulation and elevation that converts followers into leaders and may convert 
leaders into moral agents.142 
Recognition and affirmation of potential and higher needs within leaders increase their 
motivation and the morale of their followers. Achieved through the connection of both 
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leaders and followers as they identify their purposes with that of the organization.143 The 
relational connectedness, as well as the organizational purpose, needs to be worked on 
collaboratively. Leaders and followers are encouraged to engage in greater ownership and 
to commit themselves to deliver on the purpose of the ministry. 144  Board directors of 
ecclesial health or educational facility have a particular call to exercise their lay ecclesial 
leadership as well as that of their corporate purpose and responsibility. The need to 
generate an inclusive and affirming culture that motivates and values relationships within 
the whole organization as an ecclesial ministry. 
Burns acknowledges the challenge experienced in differentiating between 
leadership and management and asserts that the difference is in behaviors and 
characteristics. He argues that the key to transformational leadership is to create value-
based relationships with those who provide service in diverse areas of responsibility. The 
communication processes engendered in transforming leadership, which authentically 
engage all personnel, foster discourse, trust, and respect, and the creation of interpersonal 
relations, which lead to a shared commitment amongst all those who are working together. 
 
143 Sarah K. White, “What is transformational leadership? A model for motivating innovation”, accessed 
February 21, 2018, September 14, 2019,  https://www.cio.com/article/3257184/what-is-
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Collaboration is particularly important for the directors as ecclesial leaders. As such, 
“Transformational leadership…creates valuable and positive change in the followers with 
the end goal of developing followers into leaders…connecting the follower's sense of 
identity and self to the mission and the collective identity of the organization; being a role 
model for followers that inspires them.”145 This connectedness is a foundational 
component of the board director’s leadership because it creates and sustains 
connectedness, both personal and communal relationships, within and between the women 
and men who exercise transforming leadership in ecclesial ministries.146   
Subsequent research in the area of transforming leadership was developed by 
Bernard M. Bass and colleagues 147 who added seven leadership characteristics: 
“charisma, inspirational, intellectual stimulation, individualized consideration, contingent 
reward, management-by-exception, and laissez-faire leadership.”148 Each of these 
concepts is significant for board directors, and their inclusion in any formation program 
for ecclesial leaders would be advantageous to all. However, three of these have value for 
lay ecclesial ministerial leadership. The concept of ‘individualized consideration’ is 
 
145 Langston Education,1, accessed June 6, 2019, https://www.langston.edu/sites/default/files/basic-content-
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important for deepening the capacity of board leaders in terms of their attention to the 
needs of executive leaders at other levels in the organization. The varied competences of 
specific board members and their contribution to the overall purpose of the organization 
may enable them to mentor executives who are exercising similar competences as that of 
the director. For example, a board member with specific financial or ministerial 
competence may be able to offer support when addressing specific organizational issues 
need.149  
Board directors, personally or collectively, may be called upon to exercise their 
leadership role to affirm and celebrate both individual and organizational achievements. 
The exercise of ‘individualized consideration’150 may be used in the fostering of personal 
and professional development of executives.151 This relational engagement may further 
motivate leadership alignment with, as well as focus on, sustaining the original and 
continuing purpose of the ministry at all levels of leadership within the organization. 
Secondly, “Intellectual stimulation arouses in followers the awareness of 
problems and how they may be solved.”152 Such stimulation can motivate the board 
directors themselves to think outside their horizon of meaning and purpose. Developing 
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cognitive competence can also further the possibility of change for directors in terms of 
their understanding of their roles and relationships. Resistance to change can be present, 
even in successful organizations.153 Those ecclesial leaders of boards may need to be 
stimulated personally, but also in terms of their role to nurture leaders who think 
independently, value creativity, and view challenges as opportunities to learn. Questioning 
amongst the board directors themselves can enable the most effective and acceptable 
response to the task or situation that might be the subject of discussion or analysis. The 
fruit of such engagement and interaction can encourage the directors to implement this 
interactive stimulus within their organizational structure.  
Thirdly, “Charisma is the most critical component in the larger concept of 
transformational leadership…Charismatic leaders served as symbols of success and 
accomplishment for their followers”.154 Bass comments that charisma is important for 
leaders. This is significant for lay ecclesial leaders because, as Board directors they have 
the position and opportunity to reconceptualize the vision within the Board, and also to 
those who exercise leadership at various positions within their ministries.155  There are 
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actions that Board directors must take to fulfill their responsibilities as ecclesial leaders in 
the contemporary Catholic Church in Australia. Each model of leadership described and 
developed offers the significant transforming potential for the Australian ecclesial, 
political, and cultural contextual challenges faced by the prospective board directors in 
their present and future roles as lay ecclesial leaders. 
Ethical Leadership 
The approach chosen in this thesis for ethical ecclesial leadership in ministerial 
contexts is that proposed by Walter Earl Fluker. The ethical leader is not simply called to 
governance at its minimal, etymological level: Governance refers to “the activity of 
governing a country or controlling a company or an organization.”156 There are diverse 
models of integrated rather than silo ethical leadership in business, psychology, and faith-
based contexts. For Walter Earl Fluker,  “Ethical leadership is the critical appropriation 
and embodiment of moral traditions which shape the character and shared meanings of a 
people (an ethos)”.157 Foundational to this understanding is the task of the ethical leader to 
operate at a deeper level than may ordinarily be understood by leadership simply as 
governance. 
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The research of Walter Earl Fluker on Ethical Leadership, which has its 
foundations in the ethical leadership approaches of Howard Thurman and Martin Luther 
King, is itself a model of transforming leadership. It has significant implications for 
contemporary corporate and ecclesial organizations. The call to respond to and review the 
values and ethical framework of new and established ecclesial ministries and to 
confidently proclaim the continuing importance of the ministries in the life of the Church 
is integral to lay ecclesial leadership in ministry. Reviewing values requires commitment 
at significant personal and communal levels. Walter Earl Fluker integrates the personal, 
public, and spiritual dimensions of leadership, which are fundamental for the exercise of 
ethical leadership by board directors who govern ecclesial ministries of the Catholic 
Church. However, this does not mean merely receiving the ministerial narrative as 
intrinsic to the organization in a static form. “Leaders must interrogate belief systems that 
have been handed down to them by tradition, mores and customs.”158 Critical analysis and 
engagement must take place if the leadership is to be authentic and ethical. 
Walter Earl Fluker’s narrative-based ethics addresses “the ways in which leaders 
critically reflecting on collective memory and specific cultural practices are enabled to 
reconnect with forgotten practices”.159 This approach is important in the leadership 
transition of ecclesial ministries, where the collective memory encapsulates multiple 
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narratives of the Christian era and of the cultural contexts of Founders over millennia, 
centuries and decades. For Walter Earl Fluker, more is at stake than simple narrative. “The 
storyteller emphasizes the place of traditions that authenticate and ground relatedness in 
the context of larger historical narratives or stories.”160. Both connectedness and 
disconnectedness characterize the telling and retelling of the narrative and of the healing 
and transforming of memory in the process. 
Board directors of ecclesial ministries, as individuals or as a group, are encouraged 
or challenged to focus on communicating the vision is compelling, inspiring, and 
engaging ways that are understood and able to be applied in the various ministry contexts. 
The leadership function of the Board is only as effective and valuable as the Board 
directors engage intentionally and collegially in their role. 
With the transition from religious institutional to lay ecclesial leadership, the 
founding narrative needs to be told and retold, viewed and reviewed in light of the 
changes that are inevitable in ecclesial, political, relational, and economic organizational 
contexts.  The time factor is also important. What was the established culture or prevailing 
ethos in the period of development of the founding organization or ministry? In the 
relatively new ecclesial initiative of lay governance of ministries, familiarity with the 
founding story is crucial so that the essence of its origin can be understood and respected 
in the present context.  “Leaders must ask, ‘What beliefs does one use to form a sense of 
 





self and sense of his or her place in the world?’ This process of retelling and reframing 
stories involves three interrelated steps of self-reading, self-authoring and self-revision.”161  
As ethical leaders, particularly in faith-based organizations, board directors work 
with others in the quest for values-based goals in the ministries they lead. Ethical leaders 
use a range of methods, systems, and procedures to engage and influence people. This is 
particularly important for the exercise of leadership in an ecclesial ministerial 
organization. “Every great leader who has brought about creative change and 
transformation has done so with a community of fellow travelers who are organized 
around vision, mission and specific goals and strategies.” 162  Central to this aspect of 
leadership is the congruence between what the leader says and does to enact the vision 
and mission of the ministry by creating a culture of respect, inclusion, and revision. 
Integral to their responsibility of being a good communicator, an ethical leader is to be 
present to the situation in which they are present; they listen attentively during the 
communication and or decision-making process.  
Ethical leadership does not emerge from a historical vacuum but arises from the 
life-worlds of particular traditions and speaks authoritatively and acts responsibly 
with the aim of serving the collective good. Ethical leaders, therefore, are leaders 
whose characters have been shaped by the wisdom, habits, and practices of 
particular traditions, often more than one, yet they tend to be identified with a 
specific cultural ethos and narrative. Finally, ethical leadership asks the question of 
values in reference to ultimate concern.163  
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To become an ethical leader is to participate in a lifelong journey where one is open to 
continual listening, learning, reflection, integration of the reality and, where this is 
appropriate or possible, to engage in authentic dialogue with others. This authentically 
dialogical approach of attentiveness to the other as ‘other’ enables and enriches the 
communicative competence of the ethical listener who has the responsibility to exercise 
ecclesial leadership within the ministry. This is a critical constituent for board directors, 
personally, and communally, so they can identify their own listening patterns along with 
openness to the patterns of the other. This both affirms and develops the diverse capacities 
of board directors to adapt, engage authentically and in the process, through experience, to 
learn from failures and successes. It is both a personal and communal transformative 
interaction. 
 There are three dynamically interrelated dimensions of human existence identified 
in Walter Earl Fluker’s Ethical Leadership model: “self, social, and spiritual.”164  “Ethical 
leadership asks the question of values in reference to ultimate concern.”165 The dimension 
of self relates to the call of the ecclesial leader to exercise leadership in the corporate 
governance of the ministry to which they have been appointed. This call is addressed to 
the personal and social self of the board director as well as to the communal and 
organizational role and responsibility to which they have been called.  
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The issue of personal and communal identity in the role of an ethical leader is 
foundational. The questioning stance of asking how this role relates to one’s self-
understanding and how is one becoming and honoring one’s true self through responding 
to this vocation as an ecclesial leader is integral to ethical leadership as an ongoing and 
dynamic narrative. The social or public dimension involves the variety of relationships 
that the Board has with other executives, stakeholders, and organizations. The 
interconnected aspects of self, social, and spiritual awareness are foundational for ethical 
leadership. The dynamic process of experiential and reflective learning that takes place in 
the leadership role needs to be attended to personally and communally in the organization 
in terms of ethical accountability. There needs to be congruence between what the leader 
says and does to enact the vision and mission of the ministry by creating a culture of 
respect and inclusion. This is an ongoing responsibility that requires constancy of 
commitment to an understanding of both personal and communal narratives for 
organizational leadership. 
Although the distinction between morality and ethics may not be understood by 
all those called to exercise lay ecclesial leadership in ministerial governance from a 
leadership perspective, it is important to articulate their difference. It is also essential to 
recognize that these terms should not be used interchangeably within the Board. “Morality 
refers to commonly accepted rules of conduct, to patterns of behavior approved by a 






good and right held by a community with a shared history.”166  Morality has its 
foundations in the rationale that is drawn on in the personal decision-making processes 
that take place, and which inform the individual in terms of the critical engagement and 
consequent judgment of what is right and wrong that support these choices and the 
subsequent actions taken.  In contrast to moral decision-making, “ethics is concerned with 
the meaning of moral terms, the conditions in which moral decision-making takes place, 
and the justification of principles brought to bear in resolving conflicts of value and of 
moral rules in public space”.167  
Ethics is a code of conduct that relates to an organization, community, or family, 
while morality denotes what a person holds to be true about what is right and wrong and 
how this will influence their decisions and actions. The responsibility of board directors is 
that as ecclesial leaders, they accept and embrace ethical guiding principles in their 
deliberations and decision-making. The discipline of ethics emphasizes the importance of 
the examination of the moral principles that govern a person's behavior or the way one 
conducts a ministry of the Catholic Church. 
In their ethical leadership, engaging in the telling of the multi-leveled story of the 
organization or facility, by board directors, can provide confidence for those who work at 
various levels of responsibility within the facility. It is important that board directors can 
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share their personal stories and make connections with the “Big Story” of the 
organization. All participants in the narrative are invited to connect and integrate their 
story with the communal and corporate story. Their ability to tell and retell the larger 
narratives of the ministry they lead with both compassion and civility will contribute to 
the ethical leadership within the community or organization. 
In developing a contemporary approach to ethical leadership, Walter Earl Fluker 
presents a powerful image of “leadership at the intersection”. 168 This image brings 
together a vision of leadership for ecclesial ministry which addresses the pressures and 
possibilities for sustaining and promoting the mission through the different demands that 
health and aged care, education and community care organizations will meet almost 
certainly face as they continue their mission and engage in their diverse ministerial 
contexts.  
The critical issue at stake is the need for leadership to envision itself as a 
community of discourse and practice that is attuned to the kind of networking and 
decision-making that uses all available resources to respond to the crisis at hand. A 
community of leaders who are adept at communicating with one another requires 
more than the traditional approaches that highlight individual leaders as the center 
of authority. It requires the identification and training of a new generation of 
leaders who are able to look, listen and learn together at the intersections. 169   
Present and past approaches to the leader as the ‘autocrat’ or isolated ‘lone 
ranger’ cannot be continued in the present, and undoubtedly future, organizations that are 
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directed towards health and aged care, education, and community care, particularly those 
who have an ecclesial and ministerial identity. However, for the collaborative leadership 
that will be necessary for future mission and ministerial organizations and facilities to 
continue authentically “certain virtues, values, and virtuosities or moral excellences”170 
must be developed. 
The unique narrative of the individual experience that has shaped the ecclesial 
leader, their inner life and the trust that is built personally and communally by the board 
directors in the “remembering, retelling and reliving” of their own stories within the 
context of culture, family, community and ministry is vital to the community-building that 
is essential.171    
The importance of narrative in leadership has expanded rather than diminished in 
the present time. “It is in the interlocking stories of a people that ethical leaders acquire 
their sense of values and an understanding of their place in the world.”172 Fluker lists 
“three ethical practices: character, civility, and community” as keys to ethical 
leadership.173 Character relates to the question, “Who Am I?”174  He points out that 
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“Attending to character, there are three virtues…integrity, empathy and hope. I am 
defining virtue…as good habits”.175  Integrity results from the integration of the feelings 
(affectivity) and thoughts (cognitive competence) that shape the inner self, a sense of self-
worth, and the expression of one’s life in action. Through the intentional exercise of 
empathy, Board directors can grow in the understanding of the other as ‘other’ and be 
present to them in their reality. The empathic listener can attend to the stories of others 
with respect and non-judgment. The virtue of hope is integral to Catholic ministries, and 
Board directors can generate hope in their communities of mission and ministry through 
the ways they model collaborative leadership and in their style of development of their 
strategic planning processes. Effective and inclusive communications enable hope 
amongst their personnel in their future, and this gives confidence that these ministries will 
continue to flourish. Through their inclusive and value-carrying ecclesial leadership, 
board directors strive to cultivate a personal and communal reflective awareness, which 
can translate into inspiration for the vision, mission, and values of their ministries. 
Civility is a key ethical practice integral to ministerial leadership. Walter Earl 
Fluker locates this in the personal and communal contexts of “compassion and civility”. 
“The lessons of creating a compassionate character have direct implications for how 
leaders perform in public space.”176 This communicates self-understanding and 
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communication in relationships with others, how the Board directors engage in the public 
spaces of leading the ministries, and the interconnectedness with the practices that uphold 
the values. A new generation of leaders is needed “who will embrace the strangeness of 
compassion that creates a new language of community for the world.”177  The necessity to 
foster relationships which cultivate community among board directors and which are 
reflected throughout the ministries represents the social capital that is needed for 
contemporary leaders to develop inclusive, democratic, and stable relationships that foster 
“ three interrelated dimensions of civility: recognition, respect, and reverence, …there is 
the circular movement from personal to the public to spirit.”178  
Recognition brings together the self-reflection leading to self-awareness achieved 
by seeing closely one’s motivation, behaviors, and actions. Such recognition is more fully 
explored through the lens of Ignatian Spirituality and it is achieved through open and 
honest dialogue in the support that individuals offer one another in their attempts to 
integrate the common vision, values, and mission of Catholic Ministries into their 
communities.  
Respect begins with an acknowledgment of one’s human dignity and in offering 
this same acknowledgment to others in a variety of circumstances and public events that 
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are a significant part of the stewardship role of the board.  Respect creates a relationship 
between inclusion and commitment, and in so doing, this honors diversity. Where the 
Spirit is acknowledged with reverence, qualities of loyalty, trust, and commitment, then 
the mission will be shared among board directors.  The freedom to acclaim within or to 
proclaim a personal commitment to the person and message of Jesus is the foundation of 
board leadership in ecclesial ministries. 
Character and civility exercised by board directors lead to the growth in trust and 
authentic dialogue within their community. The authentic dialogue will be the case 
particularly when spirituality is a hallmark of their collegiality as a board in the 
governance of Catholic Ministries. “The work of ethical leadership, therefore, begins with 
community as both the source and the end of all practices associated with the 
development of leaders.”179 Ethical leadership is both an ideal that is sought after, and a 
gift received, it evokes a search for fullness of heart and mind, being in harmony with all 
that the heart contains, to embrace the freedom to seek and enter into community with all 
the stakeholders within the ministries, Church, and government. 
Servant Leadership 
Another model of transforming leadership for lay ecclesial leaders is the “Servant 
Leadership” approach of Robert K. Greenleaf. This was an influential model for Catholic 
 







health care ministries across and within significant institutions, particularly after Vatican 
II. Using the genre of servant leadership philosophy, Greenleaf addressed Christian 
Church leaders in the 1970s.180  His challenge for leaders and ministries was to establish a 
broader and more realistic goal to work towards in their organizations and in their 
leadership approaches. 181 Greenleaf's understanding of the term 'servant' and 'servant 
leadership,' were derived from the foundational understanding of spiritual leader; 
however, it also carries a value dimension. He proposes, “that spirit is the animating force 
that disposes persons to be servants of others”.182 Within the Christian tradition, the 
understanding of servant-hood as a model of leadership has been related to Jesus’ mission 
and his death on Calvary. Service has been a foundational influence regarding the 
contemporary spirituality of ecclesial leadership through the ministries of health, 
education, and welfare within the Catholic Church. 
The servant-leader is servant first. It begins with the natural feeling that one wants 
to serve. Then conscious choice brings one to aspire to lead. The best test is: do 
those served grow as persons: do they, while being served, become healthier, 
wiser, freer, more autonomous, opening more possibilities to become servants? 
And what is the effect on the least privileged in society; will they benefit, or, at 
least, not be further deprived?183 
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In deliberately bringing the words ‘servant’ and ‘leader’ together, Greenleaf 
began a new way of imaging the integration of opposites by the term ‘servant leadership’.  
Since his original writings, writers and researchers on leadership have subsequently drawn 
on Greenleaf’s approach in developing Servant Leadership as a continuing paradigm for 
Christian leadership. A significant contributor to the expansion and application of 
Greenleaf's original work was Larry Spears, who named ten characteristics of the servant 
leader.  These are: “listening, empathy, healing, awareness, persuasion, conceptualization, 
leadership, commitment to the growth of people, and building community”.184 These 
characteristics, as developed by Spears, have the potential to contribute to the model of 
servant leadership in the formation of contemporary new ecclesial leaders for health, 
education, and community care governance. They provide a basic Christian ethical 
foundation for decision-making. 
A central principle of servant-leadership is the manner by which this influences 
the leadership formation of women and men called to lead large organizations. 
Greenleaf’s essay, “Trustees as Servants”,185 offers significant insights as to ways in which 
board directors exercise their leadership. Greenleaf advocates that ecclesial leaders should 
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focus on ‘who’ they are called to serve as leaders and ‘for what purpose’186 they engage in 
their mission of service. These principles are foundational for board directors who desire 
to, or who are committed to acting as servant leaders through their governance of Catholic 
Ministries.  Transformational aspects of servant leadership can be found in the servant 
leader’s response to the call of reading the “Signs of the Times” and proclaiming the 
Reign of God in their present situation of responsibility to new as well as the established 
needs of the marginalized members of society. Board directors have a mandate to live and 
to retell the dynamic story of the healing, teaching, and transformative mission of Jesus in 
the diverse contexts of the facilities and organizations that they govern. In their roles as 
ecclesial leaders they minister to bring about the Reign of God.187 
In his own life, Jesus preached about and described the “Reign of God” as a life 
of justice and compassion. In his preaching and teaching, Jesus drew on the people's 
deepest aspiration and hopes, which is the contemporary challenge of ecclesial leadership. 
The contemporary transforming leader is called to reconnect with, or to reawaken the 
hope that is already in people's hearts. In their attention to and revitalization of the 
foundational Christian Story in their communities, ethical leaders will enable followers to 
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recognize their connectedness to a community of living memory and to a tradition that 
calls people to make an authentic response to the contemporary call to service, to the 
mission. It is in and through this transforming hope for the future that boundaries of 
injustice can be broken through. Consequently, inclusive communities can exercise ethical 
ecclesial leadership in ministries across Australia. 
The implications for ecclesial leadership within this present and changing 
Australian Catholic community have been significant in the past two decades in general, 
but particularly in recent years. As a result of the failures of the accountability of ordained 
institutional leaders, the laity has formed both dissident and renewal groups working for 
change, accountability of the clerical leaders, and greater lay participation in authentic 
leadership.188 A multiplicity of new collaborative relationships and networking initiatives 
are evident in the diverse leaders who are accountable to the founding narrative that must 
be operative in each ministry for it to be ethical in action and transforming in its 
consequences. 
Jesus challenged the disciples to reconsider their understanding of relationships, 
role in conversations about the parables he told. This is where the contemporary ecclesial 
leader is challenged “to remember, retell and relive their stories as a basis for personal and 
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social transformation”.189 The washing of the feet speaks of Jesus’ action as the servant by 
kneeling before his disciples and washing their feet. This image became the hallmark of 
the Christian disciple called to leadership and it is an essential attitude for all ecclesial 
leaders, lay and ordained in their accountability to love and serve as Jesus did.  
Adaptive Leadership 
A key element of transforming leadership is the capacity to adapt to changing life 
circumstances. The research of Ronald Heifetz in The Practice of Adaptive Leadership190  
provides the framework for understanding the importance of the connectedness between 
the telling and retelling of the founding narrative within the leadership community, 
colleagues, and ancestors in the contemporary retelling and revitalization of the 
organization or facility. “To identify the factions within each circle of your loyalties, start 
with your colleagues, move to your community, and end with your ancestors.”191 This 
consistent reconnection between the responsible communities, the organization, and the 
changing societal and cultural contexts in which it operates is foundational for authentic 
transformation. This reconnection is the basis for the key element of adaptation that 
Heifetz proposes. He reinforces the need to observe the patterns present in the telling and 
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exercise of leadership that is operative. This means that time for interpretation must be 
given so that key interventions can be made to keep the organization on track with new 
and developing governance or administrative leadership issues that arise.  
In the ongoing responsibility to adapt to changing personnel, relationships, to 
political and economic circumstances, board directors must establish a relationship of 
mutual respect and trust amongst themselves that sustains the development of loyalties at 
all levels and over time. “Loyalties powerfully affect, sometimes in unproductive ways, 
the way you interpret the problem at hand and the actions you decide to take… even if 
that course of action would be ideal for tackling your organization’s challenge.”192 This 
understanding of the importance of mutual engagement that enables bonding between the 
diverse groups that compose the network of an organization as change is faced in its 
diverse forms. 
The importance of loyalty at the governance level brings the importance of 
authentic engagement between personnel to the foreground of decision-making, mainly 
when there is a diversity of interest or vision amongst the leaders. Heifetz comments that 
when there is stress or resistance between members of the governance body, there is a 
need for understanding, which can be achieved by “compassion and empathy, which are 
critical tools for comprehending the potential losses at stake for your opposition”.193 The 
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importance of empathy between lay ecclesial leaders cannot be overemphasized in the 
demanding circumstances of health and educational leadership.  
Heifetz describes the consequences of “authentic empathy” when it is exercised 
in facing the leadership tensions that can exist within the group. The empathic character 
strength ordinarily takes quite a time to achieve. It takes place in multi-leveled ways in the 
diversity of communications that take place within the governance network. Adaptation 
comes to fruition through the day-by-day significant and “micro-interactions” that are 
incrementally transforming accomplishments for the leader at any level of their 
relationships.194 Critical self-reflection is essential for such affectivity and connectedness, 
and also for the necessary distancing of self-interest that may be an aspect of diverse or 
opposing interests.  
These human virtues of compassion and empathy are integral elements in the 
spiritual life of leaders, regardless of their creed or religious affiliation. Heifetz’ inclusive 
understanding of spirituality resonates with the integrative understanding of Walter Earl 
Fluker in his description of the “intersection of lifeworlds and systems”, of the personal, 
public and spiritual dimensions of ethical leadership. “For our purposes, spirituality refers 
 






to a way or ways of seeking or being in relationship with the other, who is believed to be 
worthy of reverence and highest devotion.”195  
While it is essential to have time to engage in developing the trust level required 
for board directors, there is a prescriptive change of Board membership for the term of 
office. This changeover, and whether some directors’ terms are extended while others are 
not, can create circumstantial and or problematic issues that have a lasting impact on 
relationships in organizations. This can be the case whether the founding story of the 
organization had its origin in the corporate world, or that of Catholic spirituality of one 
form or another.196  
Where the founding story is one that has its foundations in a specific Catholic or 
Christian spirituality or not, adaptation needs to take place in terms of developing a 
communal understanding of the founding spirituality as the governance responsibilities 
have expanded or contracted. 197 Such change and critical engagement with its 
consequences can result in necessary formation program changes and in the “sometimes-
necessary” conversations amongst the board directors during such formation sessions. The 
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attention to the ‘spiritual’ needs to take place where the members have a deliberate 
intention to build an environment of openness and trust. “Remind yourself that you are 
remaining true to core principles and values…You are not throwing over all of those 
loyalties, just the elements of them that are impeding your progress. Even if people are 
accusing you of betrayal…you have tried to honor your loyalty to what is essential.” 198 
Conversations to foster better understanding are integral to the formation experience.   
Heifetz has provided one of the key approaches to explore how board directors 
understand and integrate their role, purpose, and place in the governance of ministries 
within the organization itself and in harmony with the larger entity, the Catholic Church. 
Your behavior reflects your actual purposes, if there is a difference between the 
purpose you think you have, and the purpose suggested in your behavior, you may 
experience an uncomfortable dissonance. If you then stay with the discomfort long 
enough and think hard about yourself, you can clarify, change, and accept your 
priorities and live with less internal contradiction.199 
The presentation of Heifetz’s concepts in terms of articulating and transforming 
one’s purpose could be integrated into the annual Board Performance Review, where the 
board both individually and collectively re-examine the purpose of the ministry and the 
role of the board as leaders of the organization. “A sense of purpose is even more precious 
than any specifically defined purpose, because it enables you to step back and examine a 
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particular mission or strategy.” 200 The emphasis is placed on exercising adaptive 
leadership, which gives meaning, clarifies the purpose, and recognizes any 
disconnections.  
Integral to Heifetz’ understanding of the dynamic nature of governance are his 
images of leadership from different perspectives, e.g., leadership from “On The Balcony”, 
which removes leaders from the operational engagement on the floor of the ministry and 
moves them to the balcony where they can see the whole event unfold.201 Board directors 
could use this perspective change as a strategic approach to evaluate the governance role 
and become more attentive to the contrasting perspective of being immersed at a 
management level, i.e., “on the dance floor”. If executive leaders experience this tension, 
this can provide an opportunity for directors to reflect on their perspectives and their 
concerns. Where board directors spend too much time on the dance floor, they may need 
to recommit to the principle of subsidiarity.202  The difference between being interested, 
seeking relevant information, and avoiding communication styles that lead to a false 
perception of, or interference in, their delegated areas of responsibility, can be addressed. 
This process focuses explicitly on Heifetz’s adaptive approach. In ‘Run Experiments’, the 
intention is to embrace the possibilities: 
 
200 Cf. Heifetz, The Practice of Adaptive Leadership, 223–224. 
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Everything you do in leading adaptive change is an experiment … Framing 
everything as experiment offers you more running room to try new strategies, to 
ask questions, to discover what’s essential, what’s expendable and what innovation 
can work. In addition, an experimental frame creates permission and therefore 
some protection when you fail…Your intervention is evidence of your 
commitment to your purposes, but it is not your final word on how to get from 
here.203 
The first step is to gather all the material that articulates the mission and values 
of the ministry. This focus takes up the call from Heifetz to “resist chasing after every idea 
you throw out.”204 In the light of the outcomes, each person reflects on their actions and 
moves forward towards attaining their goal. Board directors must be confident as they 
strive to be flexible and adaptive in a world full of change and uncertainty. “Adaptation 
implies a response, a reaction to change. Adaptive leaders are proactive. They anticipate 
change, prepare for it, and often make change happen in the direction they want to go.”205 
An important level of commitment to do what is necessary and ethical is integral to their 
leadership roles. 
In the exercise of Catholic governance for board directors, the spiritual 
dimension of Heifetz’s adaptive model of leadership and change can be connected to the 
Christian Scriptures and Tradition. Moses was a leader who chose to respond in adaptive 
ways to the call of God in his journey out of Egypt. It was Moses who had to exercise a 
 
203 Heifetz, The Practice of Adaptive Leadership, 227. 
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leadership role to help his people to articulate their purpose and to achieve the fullness of 
life promised as God’s chosen people. However, they also were called to reflect and 
review their lives more authentically as they continued their journey. The trials 
experienced by Moses and the People of God did not offer a clear pathway for them to 
walk forward as a people. Theirs was a journey of seeking freedom from their past, 
adapting, and discerning the new path of freedom that was being revealed by God in the 
new directions revealed through Moses’ leadership.206  
An alternative model of leadership for Christians is found in the account of Jesus’ 
washing the feet of his disciples and in his mandate to them to serve others. In the 
Australian context, the model of leadership has been characterized by the response to the 
needs of the poor and vulnerable.207 The common characteristic of religious who came to 
Australia was to care for those who were social outcasts. The service of the marginalized 
poor was fundamental to the early Australian mission and was the reason for the early 
establishment of most ecclesial ministries of education and health care.  
The need to develop an adaptive and transformative approach to lay ecclesial 
leadership and ministry in the Australian Church became evident in the post-Vatican II 
Church. Traditional leadership in health, education, and community care transitioned from 
clerical and religious to lay leadership. Lay ecclesial leadership became a reality in 
 
206 Anthony B. Robinson, Leadership for Vital Congregations (Cleveland, OH: Pilgrim Press, 2006), 44. 
 







practice. Over time this transition has been recognized and gradually endorsed officially 
by Church authorities. However, the acceptance of the significance of lay leadership in 
general and the endorsement of lay ecclesial leaders, in particular, is still limited in some 
areas of ecclesial governance.208 Lay ecclesial leadership is the present and future 
challenge for leadership at every level in which it is exercised in the Australian Catholic 
Church. 
Ecclesial leaders of ministries have set up models and processes centered on 
dialogue and attentive listening that are bringing about a transformation of culture that is 
inclusive and not hierarchical or clerical. While these initiatives are being actioned in the 
present, it is future-oriented in the cultural change. The innovative approach that has 
characterized the transition and transformation of religiously established ministries of 
health care and education must continue to carry forward their Founding Story. The model 
will need to be dynamic, not static, servant not ‘master’, transformative, and ethical in its 
integration of the values of the founding and continuing Story that is its heritage as well as 
its future. The story honors the dignity and worth of each member of the ministry 
leadership group, no matter what level of leadership or service they are working. Integral 
to this is relational and ethical discernment of the best ways of sustaining the stories and 
building up the community.  In its maintenance and transformation of the past and present 
stories, the dreams for the future can be achieved. Through this approach the governance 
 
208 There has been resistance by some bishops to the endorsing of the transition of ecclesial governance from 





body is acting ethically on behalf of past, present, and future of the ministries, 
organizations, or facilities. As they engage with “discernment, deliberation and 
decision”209 in this approach, the People of God will be called to both affirm and critique 
formal and informal structures, and practices established in a Church of the past and 
carried authentically and ethically into the present against a horizon that is future.  
The transforming approach of the ecclesial ministry, which has its foundation in a 
servant model, commits itself to the necessary adaptations required by changing societal 
and political circumstances and whose discernment produces ethical decision-making will 
be faithful to their origins and their vision. Such ministries will achieve their goal by the 
selecting and formation of leaders who have an inclusive spirituality and  or a relationship 
with Jesus that motivates their immersion in the reality of people’s lives where “the joys 
and the hopes, the griefs and the anxieties of (those) of this age, especially those who are 
poor or in any way afflicted, these are the joys and hopes, the griefs and anxieties of the 
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The Universal Call to Holiness for Laity and Religious: Revisioning the Call 
to Mission for the Post-Vatican II Australian Catholic Community 
The mandate to mission has been integral to the identity of the Christian Church 
from its origins. “The Church’s mission is threefold: to teach, to sanctify, and to serve 
God’s people.”211 “The disciples’ coming to an awareness that Jesus had died into the 
fullness of life included a dimension that has come to be called ‘mission’. Many of the 
stories of Jesus’ resurrection appearances to his disciples have the mandate of mission 
written into them in terms of witness.212 The Vatican II call to mission and ministry that 
was opened up to all baptized members of the post-conciliar Church provoked a 
significant response in the Australian Catholic communities of the late twentieth 
century.213   At least a decade of both de-stabilizing and revitalizing of the understanding 
of baptismal vocation followed, both in relation to the call to the religious vowed life and 
that of the lay call to service in both informal and formal ecclesial membership roles and 
 
211 Francis G. Morrisey, Canon Law Speak of Sponsorship of Catholic Works?” Health Progress, Jan-Feb 
2007,29-30. CHA-USA, accessed August 23, 2019, https://www.chausa.org/docs/default-source/health-
progress/does-canon-law-speak-of-sponsorship-of-catholic-works-pdf. 
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213 International theologians and scripture scholars who had been present at Vatican II, and or those who had 
published books on the Council subsequently were regular speakers at various conferences for diocesan 
ministers and religious and parish communities in the post-conciliar decades in Australia. Both male and 
female religious congregations were engaged in review and re-visioning of the implications of the 
“universal call to holiness” for the contemporary religious life, for their charisms and of leadership and 
ministry. The consequences within the Australian Catholic Church were divisive.  Rejection and ghettoism 
was the ecclesial experience of many Catholics who responded to the call to serve, but who had been 





responsibilities, amongst  the vowed members of communities and among the laity across 
dioceses and within parishes.  
Input from guest speakers and occasions for discussion and discernment took 
place in parishes and Catholic institutions, particularly in health, education, and 
community care services.  Within Religious Congregations and amongst the laity the 
personal and communal consequences of the universal call to holiness, the affirmation of 
the lay call to service and the revitalized analysis and critique of the founding charism of 
Congregations were being experienced in multi-leveled ways. Personal, communal, and 
ecclesial identity issues were surfacing, particularly in the unexamined convictions of 
those who made lifelong choices at an early age and in a different era. There was minimal 
opportunity to explore and integrate these into their personal reality; the continuum 
change of communal and personal life was moving too quickly.  
These post-conciliar years were difficult not only because of the internal 
struggles of religious and lay Church members but also because of the division within the 
episcopacy itself, both within their own Conference meetings and in the public arena. The 
public press and the Church newspapers commented on this division. There was both 
polarization and paralysis within the clerical and episcopal ranks of the Australian 
Church.214 The 2011 Ad Limina visit to the Pope and the Report that followed reflected 
 
214 An example of this episcopal division can be seen in the polarization of the 2011 Ad Limina Visit of the 
Australian Bishops to Rome. There was much dissension due to the dismissal of Bishop Morris as a 







the divided leadership and ministerial circumstances of the Australian Bishops and their 
dioceses.  There is a significant diversity of urban and rural dioceses and their 
communities, along with the extraordinary range of ecclesial leadership roles that this 
requires.215 This diversity is present today within the circumstances of the Australian 
Catholic Bishops Conference (ACBC).216 Perhaps the most important consequence of the 
revisioning and reviewing of the leadership role of the laity within all areas of the 
Australian Catholic community is undoubtedly the broadened understanding of the 
mission of the Church both locally and globally and the implications for the inclusive 
ministry of leadership, whatever its form or designation in each specific ecclesial 
context.217  
Every Christian era has experienced its own specific mission and ministerial 
challenges. In Australia, the response of inertia or openness to the changing situation of 
each diocese218 and its diverse communities has generated specific ministerial demands at 
 
possibilities of women priests and recognition of Protestant orders as solutions to the chronic priest shortage 
in Toowoomba. The dissension amongst the Bishops was recorded in the Statement of Conclusions, 
December 1998, accessed July 12, 2019, 
http://www.ad2000.com.au/the_australian_bishops_2011_ad_limina_visit_to_rome_november_2011.html.   
215 Statement by Archbishop Philip Wilson, President of the ACBC to The Holy Father, October 20, 2011, 
accessed July 12, 2019, https://www.catholic.org.au/about/bishops/ad-limina. “Different voices are heard 
among us, voices that interpret the past differently – especially the Second Vatican Council – and voices 
therefore that understand differently how we should move into the future.”  
216  The most recent election of the ACBC President result in a tied vote with the senior Bishop receiving the 
appointment.  
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each level of leadership and personal responsibility. 219 Images of ministry, as well as 
images of the Church, are also used in diverse ways to express contemporary ministerial 
circumstances and to illustrate the demands made on personnel. Ecclesial ministry is the 
function of the Church220 as a whole. It is God’s gift to all the baptized; its source of 
ministerial motivation is service to the world. 
One’s image or vision of the Church is pivotal to one’s image of ministry. If one's 
model of the Church is primarily that of a visible institution, complete with 
constitution, rules, and powers, then one's understanding of ministry is likely to 
be hierarchical, managerial, and dogmatic.221 
 The understanding of diverse images or visions of Church and the different leadership 
consequences affirm the importance of taking account of each situation.  An exclusively 
hierarchical model of Church fails to integrate into its local setting the ecclesial 
importance of the inclusive model of the People of God as foundational for authentic 
ecclesial leadership and life.  
The Second Vatican Council emphasized the common priesthood of the entire 
“People of God” when it speaks of priesthood: “The common priesthood of the faithful 
and the ministerial or hierarchical priesthood are none the less ordered one to another; 
 
219At census 2016, the Australian population was 23.5 million and the number of Catholics has dropped to 
22.6% and “No religion” has expanded to 30.1%, accessed October 12, 2019 
https://www.abs.gov.au/ausstats/abs@.nsf/Lookup/by%20Subject/2071.0~2016~Main%20Features~Religio
n%20Data%20Summary~70. Accessed October 12, 2019.At census 2016, the Australian population was 
23.5 million and the number of Catholics has dropped to 22.6% and “No religion” has expanded to 30.1%. 
220 “Lay Ecclesial Ministry FAQ’s,” accessed October 19, 2018,  http://www.usccb.org/about/laity-marriage-
family-life-and-youth/lay-ecclesial-ministry/lay-ecclesial-ministry-faqs.cfm. “Ecclesial because it has a 
place within the community of the Church, whose communion and mission it serves.” 






each in its own proper way shares in the one priesthood of Christ”.222  The call to Baptism 
is a call to ecclesial ministry in the broad sense as a commission to serve others. Jesus 
himself gave an example of this model of this service “For the Son of Man himself did not 
come to be served but to serve and to give his life as a ransom for many”. (Mk 10:45).223 
However not all are called to ministerial leadership by their community in a formal and 
public manner and this has been problematic in its application in Australian Catholic 
communities.  
Governance as Ecclesial and Relational leadership 
The baptismal call of Vatican II is to all the baptized to respond through service 
in the name of God’s mission and within the context of the societal needs of their 
communities. The exercise of lay ecclesial leadership is integral to the call of baptism and 
discipleship in Christ. It is also a fundamental aspect of the call to the ministry of 
Governance in the name of the Church. This is an ongoing revelation of, and personal 
opening to, the call to discipleship through Governance of Church ministries. This call can 
be lived out in and through individuals who experience such a call through the 
opportunities provided to them to develop their Catholic identity and to work with others 
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to expand the Mission of God and to respond to the cry of the poor. Each person called to 
lay ecclesial leadership is invited to listen deeply to the voice of God within their heart, 
discerning freely to respond to all that God desires for him or her. Ecclesial ministry is 
essentially relational. 224 
To understand ecclesial ministry as relational is to recognize that it is Trinitarian 
in its foundations. 
A Trinitarian approach to ministry is a relational approach to ministry. Ministers 
are not isolated individuals whose relationships are secondary to their existence as 
ministers. In fact, one becomes a minister precisely by entering into and being 
established in relationships of service. Like the three persons of the Trinity, 
ministers find their identity and purpose in relationship.225  
This Trinitarian relational approach to ministry is foundational to the theological 
understanding of this thesis. The primary focus of lay ecclesial ministry has its roots in 
Christian discipleship and the call to mission. It is integral to the relationships developed 
and expressed in the attitudes and actions of Christian ministry. Identity as an ecclesial 
minister is not achieved by designated titles or governance structures but in the mutuality 
of relationships that emulate the Trinitarian relationality. God is present in the relationship 
between the minister and the person or community with whom the engagement takes 
place.  
 
224 Two prominent theologians who have informed the understanding of ministry of this writer as it applies 
to ecclesial leadership of governance are Hahnenberg and O’Meara. 
 







Ecclesial ministry cannot be reduced to exemplary processes, planning, and 
practices unless these begin with the acknowledgment that the call to serve is always 
primarily relational, and the initiative is continually with God. “Christian ministry is the 
public activity of a baptized follower of Jesus Christ flowing from the Spirit’s charism and 
an individual personality on behalf of a Christian community to witness to, serve and 
realize the kingdom of God.”226 In his expansion of this definition, O'Meara names six 
fundamental criteria that are integral to the contemporary exercise of ministry. These 
characteristics provide a simple framework for the development of and reviewing of the 
formation for governance program of ecclesial leadership for ministry with the Catholic 
Church in Australia.  
• doing something 
• for the advent of the kingdom 
• in public 
• on behalf of a Christian community 
• which is a gift received in faith, baptism, and ordination 
• an activity with its own limits and identity within a diversity of ministerial 
actions.227 
The first characteristic, ‘doing something’, is the expression of service. The crucial 
element of ministry is action, so by its very essence, it involves doing something for 
another. The baptized Christian has the focus of serving the mission of Jesus, that is the 
task of proclaiming and bringing into existence the Reign of God in our time. Baptism is a 
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foundation point from which specific offices and functions develop.  The concept of 
‘doing something’ is developed further by Hahnenberg’s emphasis that one is more than 
what one does or the functions one performs.  He argues that the relationship with God, 
the community and those with and for whom we serve are integral to baptismal identity 
and ecclesial ministry.228  
In addressing the second characteristic ‘for the kingdom of God’ in the Catholic 
Church, O'Meara comments that the word ministry implies Christian ministry.229 That 
means ministry is the action of serving the Reign of God as Jesus revealed and lived it. 
This illustrates the important distinction that while all good or honorable deeds are 
valuable to society, they are not necessarily Christian ministry. The baptismal call to 
service, and the specific call to ecclesial leaders invites a discerned response to act on 
behalf of the Mission of God through leadership and commitment. This response has its 
foundations in Jesus’ call to discipleship.230  
Theological Foundations for Formation for Ecclesial leadership 
The ‘public action’ of ministry requires a formation process to develop an 
education in and understanding of discernment by those who exercise governance. A 
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personal call from God is discerned and confirmed in the process of establishing a 
structure for lay ecclesial leadership of the ministries on behalf of the Catholic Church. 
Ministry begins within the Christian community; it flows out through the baptized 
members and exercised by them ‘on behalf of the Christian Community’. Ministry is a 
process which sustains and develops those members of the community who experience 
the call to lay ecclesial ministry. It is a consequence of baptism into a ministering 
community which does not seek fulfillment for itself alone.  
The call to ministry invites a response to the call of Jesus through the ‘gift of the 
Spirit’. The Spirit enables the ecclesial minister to recognize the personal gifts received 
from God and to use these with generosity and creativity in the service of bringing about 
the Reign of God. This call is endorsed and sanctioned by the designated leaders of the 
specific organization through initial and ongoing formation programs. Ecclesial leadership 
exercised through those ministries entrusted to their leaders is an essential role, function, 
and responsibility within the Catholic Church. The community’s incorporation of the gifts 
of the Spirit is a prerequisite for the authentic proclamation of the Reign of God.  
While the diversity of these gifts within the community is a blessing and an 
opportunity for growth, the organization, and management of these gifts, may give rise to 
both positive and negative relational situations. Unity of purpose, collaboration and 
commitment may be accompanied by conflict, competition, and fear over time or 





the community, but the way ecclesial leaders govern and manage both connectedness and 
disconnectedness in fidelity to the unifying presence of the Holy Spirit in the 
organization. The collaborative and participatory model of leadership involves all those 
involved in the Governance structure. Those inclusive images of the ‘Communion’, the 
Body Christ and the People of God stressed by Vatican II and Gospel values of equality, 
dignity, and service take shape in and through the evolving engagement of persons in the 
relational ecclesial community.  
Ministry is relational in that God is always intentionally present, both in the 
minister and in the person being ministered to. Christian ecclesial and relational ministry 
has its roots in the Trinitarian relationship. God calls men and women to ministry, and 
individuals respond to God in and through their ministry. The divine and human come 
together in the membership and relational interactions of the Governance structure of the 
Catholic Church. The mission of God, initiated in and through a commitment to Jesus, is 
continued through the guidance of the Holy Spirit. 
This chapter has identified the key approaches to lay ecclesial leadership for 
contemporary mission and ministry. These are foundational for an authenticating response 
to the Governance call to a collaborative lay ecclesial leadership that is transforming in its 
processes, servant in its identity, adaptive in changing circumstances, ethical in its 






The following chapter addresses the competencies of lay ecclesial leaders in their 
governance of ministries in the contemporary Australian Church. It explores key ways in 
which an ecclesial leader experiences a call to a specific ministry, exercise their 
Governance roles and responsibilities, builds up the community by responding to the 
promptings of the Holy Spirit to lead the community to reflect upon and respond to new 
and emerging needs to ensure that the community flourishes. Therefore, the ministry 
centered on the needs and desires of the members of the community will be enabled to 






CHAPTER FOUR:  
CONTEMPORARY ECCLESIAL GOVERNANCE: PERSONAL AND 
COMMUNAL COMPETENCIES FOR MINISTERIAL SERVICE                              
Catholic Health Care Ministries in Transition 
Catholic Health Care Ministries231 are complex corporate works which have been 
developing in complexity over the past decade, as they transition from Congregational to 
Lay Ecclesial Governance.  They exercise responsibility for the variety of layers of 
accountability that include financial issues, political, and government oversight, and 
capital development. Catholic Health Care is ministry carried out in accord with the 
Healthcare, Canonical, Government and ethical requirements of the Mission of God that 
are integral to Catholic identity. Through their various facilities and according to the 
specificity of each group’s charism, health care organizations and facilities are missioned 
to have a particular emphasis on services for the poor and vulnerable and provided to all. 
Many of these services are not-for-profit. However, there is a complexity in the specific 
mission of Private Hospitals within such organizations. The profits of these facilities are 
routinely directed dominantly to the support of the ‘not-for-profit’ ministries across the 
whole group of facilities. Two examples of this complexity are seen in St John of God 
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Health Care and St Vincent’s Health Australia.232 In these groups the ‘for-profit’ 
component is directed to channeling their profits directly into the funding of health and 
inclusive services that reach beyond the acute and aged care ‘not-for-profit’ sectors.  
There is normally a clear strategic direction for ‘for profit’ facilities to enable the 
‘inclusive health services’ within the organization to respond to community-based 
initiatives focused upon the needs of the poor and vulnerable, such as the homeless, 
indigenous population, refugees and asylum seekers.233 The integration of Not For Profit 
and For Profit facilities within the one organization has its challenges because these are 
new developments within the Australian Catholic Church in particular and faith-based and 
philanthropic services in general. 
 
232  Two examples of this complexity can be seen in such Catholic Ministries as i) St. John of God Health 
Care, “which is a leading provider of high-quality healthcare services in Australia. Established in Western 
Australia in 1895, we are not-for-profit private healthcare group and a ministry of the Catholic Church”, 
accessed August 16, 2019, http://www.sjog.org.au. ii) St Vincent’s Health Australia. “Founded by the Sisters 
of Charity, St Vincent's Health Australia has been providing compassionate, high quality health and aged 
care to the Australian community since 1857,” accessed August 16, 2019, https://www.svha.org.au. In 
contrast are the independent philanthropic, though initially faith-based, services such as the St Vincent de 
Paul Society. The Society of St Vincent de Paul was founded in 1833 to help impoverished people living in 
the slums of Paris The primary figure behind the Society's founding was Frédéric Ozanam, a French lawyer, 
author, and professor in the Sorbonne, Frédéric collaborated with Emmanuel Bailly, editor of the Tribune 
Catholique, in reviving a student organization which had been suspended during the revolutionary activity 
of July 1830. The first Australian conference was founded in Victoria by Fr. Gerald Ward at St Francis' 
Church, Melbourne on 5 March 1854, just 21 years after the founding of the first conference in Paris, 
accessed August 16, 2019,  https://www.vinnies.org.au/page/About/History/. The Murdoch Children's 
Research Institute, accessed August 16, 2019, https://www.mcri.edu.au. There are several charitable 
organization or charity such as: The Murdoch Children's Research Institute is an Australian pediatric 
medical research institute located in Melbourne, Victoria, affiliated with the Royal Children’s Hospital and 
the University of Melbourne which are non-profit organizations whose primary objectives 
are philanthropy and social well-being (e.g. charitable, educational, religious, or other activities serving the 
public interest or common good). 
233 St Vincent’s Health Australia, accessed August 16, 2019, https://www.svha.org.au/mission/inclusive-
health. “Through the provision of care, advocacy and research, we seek to change the structures and systems 
that lead to some people experiencing poorer health outcomes than others as a consequence of poverty, 





In accord with, and as a consequence of, the developing mission, identity, and 
purpose of Catholic Health Care, critical research has been and continues to take place in 
Australia as well as in the USA regarding faith-based services and ministries.234 As these 
ministries began to experience the transition nationally and internationally, and in 
particular in the USA and Australia, the issue of governance and formation of leaders for 
these facilities became a critical issue to address. 
 This initiative developed through various Catholic Health Care working groups. 
Consequently, the diverse systems began to formalize into new governance structures. The 
first Catholic Health Care System in the USA to undertake the transition from religious to 
lay governance was the “United States St. Joseph Province of the Sisters of Charity of 
Montreal (Grey Nuns).”235 The objective of this task force was “to review all sponsorship 
options and recommend a course of action that would best preserve the viability and 
vitality of Catholic healthcare institutions”.236 The primary focus was to ensure that the 
incoming leaders were prepared to carry on the mission and at the same time, to be open 
to the new and emerging needs that would face these established ministries when religious 
 
234 In Australia, the distinction between services and ministries is based on the difference between ‘not for 
profit’ services offered by Church and philanthropic governance by cooperating groups such as St Vincent 
de Paul and the Salvation Army and their cooperating services. There are distinctive faith-based ministries 
which are normally ecclesial in origin and mission in direction and accountable to the specific Christian 
denomination that has established them. 
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were no longer the governors. Consequently, substantive resources to address the 
contemporary need for lay leadership were created by CHAUSA237 that were used by 
other Catholic Health Care Services in the US context. In the past decade, these same 
issues have been faced and these resources, along with those being developed by CHA 
Australia and its associated agencies, have been used for the development of the planning 
for such leadership transition in Australia by specific individual Catholic organizations 
and health care facilities. Catholic Health Australia has also been proactive in offering 
support and resources to the Australian groups.238  
Principles and processes for discernment, selection, and formation of potential lay 
leaders for governance in particular – and lay leadership in general – have been and 
continue to be of significance in the Australian Catholic Healthcare context. Of 
importance for Catholic Health Care facilities are policies on Catholic identity, ethical 
issues, recruitment, collaboration, pastoral care, and joint ventures through CHA 
conferences and gatherings.239 In his encyclical, “Deus Caritas Est,” God is Love, Pope 
 
237 Catholic Health United States of America, accessed August 27, 2019,  https://www.chausa.org/. 
238 Catholic Health Australia, October 2019, accessed August 27, 2019,  
https://www.cha.org.au/publications-355446. “Evaluating the Impact of Formation; Language at the Heart 
of Mission; Formation for Mission: A Guide for Catholic health and aged care services; Strengthening Our 
Catholic Identity and Mission; Mission Discernment Resource; Guide for Understanding the Governance of 
Catholic Health and Aged Care Services; Publications from CHA Australia.” 






Benedict XVI recognized that in formation for lay leadership, there is a need beyond 
professional training for ‘formation of the heart’:  
Those who work for the Church’s charitable organizations must be distinguished 
by the fact that they do not merely meet the needs of the moment, but they 
dedicate themselves to others with heartfelt concern, enabling them to experience 
the richness of their humanity. Consequently, in addition to their necessary 
professional training, these charity workers need a ‘formation of the heart’: they 
need to be led to that encounter with God in Christ, which awakens their love and 
opens their spirits to others.240  
This ideal for the selection and ongoing formation for the new expectations for and 
demands on lay leaders has been enriched by other leadership sources from the diverse 
worlds of ethical, corporate, and business publications and programs.241   
Lay Catholic Leadership Initiatives 
In the ministry of Catholic Health Care, critical research has taken place in the 
development of programs for the formation of ecclesial leaders to exercise Catholic 
ministries. For the formation of leaders to govern a Ministry of the Catholic Church, three 
key elements have been established. Firstly, an ecclesial spirituality; secondly, an 
understanding of the faith dimensions of personal call as developed through the formation 
 
240 Pope Benedict XVI, “Deus Caritas Est”, 31, accessed August 27, 2019, 
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241 Walter Earl Fluker, Ethical Leadership (Minneapolis, MN: Fortress Press, 2009); Ronald A. Heifetz, The 
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of ministerial competence; and thirdly, the development of competencies in corporate 
governance and ethical service for the common good.242  
The development of the Lay Ecclesial Leadership initiative within the Australian 
Catholic Church had its origins in the documents and programs provided by the United 
States Conference of Catholic Bishops. This was the first initiative to formally examine 
the relationship between the Episcopacy and Lay Leaders at Diocesan and Parish levels in 
the USA. Although there were various publications in the area of Christian leadership 
formation243, the release of the foundational USCCB Catholic Lay Ecclesial Leadership 
document, Co-workers in the Vineyard of the Lord, 244 in 2005 was central to the 
implementation of acceptance of lay leadership by the ordained parish leaders and 
ministers. This document highlighted a new and evolving understanding of Catholic lay 
 
242 Caritas Australia, “The Common Good,” accessed August 27, 2019, 
https://www.caritas.org.au/learn/cst/the-common-good. 
243 Zeni Fox, New Ecclesial Ministry: Lay Professionals Serving the Church (New York: Sheed & Ward, 
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for Ministry: An Introduction for Lay Ministers (Collegeville, MN: Liturgical Press, 2014); Paul Lakeland, 
The Liberation of the Laity: In Search of an Accountable Church (New York: Continuum, 2003). 
 
244 United States Conference of Catholic Bishops (USCCB) “ Co-Workers in the Vineyard of the Lord: A 
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http://www.usccb.org/upload/co-workers-vineyard-lay-ecclesial-ministry-2005.pdf.  “In June 2015, on the 
tenth anniversary of “Co-Workers in the Vineyard of the Lord”, the USCCB Lay Ecclesial Ministry Summit 






ecclesial ministry for the laity as well as for the hierarchy in general and for the transfer of 
these insights into the Australian context.245  
Lay Ecclesial Governance in Catholic Health Care 
In the ministry of Catholic Health Care, the initiative for lay leadership meant that 
new and more wide-ranging models needed to be developed.  
This was the period when Catholic education, health and community care required 
a broader and more inclusive horizon of Governance and of Executive leadership. 
Through the determined effort of Leaders of Religious Institutes in the USA,246 lay 
ecclesial leadership in Health and Education became a defining movement in the formal 
development of Lay Ecclesial leaders for Governance. As the U.S. Bishops were 
developing Co-Workers in the Vineyard, Catholic Health USA (CHAUSA) published 
Resources for Sponsorship.247 This became the first in a series of health care publications 
that influenced the structuring of new organizations and the restructuring of established 
ministries under the governance of Religious Institutes in the USA.248  
 
 
245 One key consequence of this document was movement towards the inclusivity of women and men into 
leadership. This had unintended consequences in opening issues of ordination. The decision to invite 
laypeople into the Diaconate opened issues of celibacy and gender for ministry. 
246 Particularly the Leadership Conference of Women Religious (LCWR) in the United States. 
 
247 Catholic Health USA, Resources for Sponsors (St Louis, MO: Catholic Health Association, 2005), 6. 
 
248 The latest Australian example is the “Ministry Leadership Program” conducted by CHA Australia. This 







Formation for Lay Catholic Leadership 
The approved approach to Lay Catholic Leadership in the USA developed in the 
initial document, Co-Workers in the Vineyard, which recognized lay ecclesial leaders as 
Church ministries. Initially the term was within the framework of ministerial service 
within the parish context: “Lay ecclesial ministry is the term adopted by the United States 
Conference of Catholic Bishops to identify the new category of pastoral ministers in the 
Catholic Church who serve the Church but not ordained. Lay ecclesial ministers are co-
workers with the bishop alongside priests and deacons.”249 This narrow and formalized 
interpretation of lay leadership became structured into the boundaries defined below: 
•  Authorization of the hierarchy to serve publicly in the local Church. 
• Leadership in a particular area of ministry. 
• Close mutual collaboration with the pastoral ministry of bishops, priests, and 
deacons. 
• Preparation and formation appropriate to the level of responsibilities that are 
assigned to them. 250 
This was not the appropriate approach for lay ministerial leadership within the 
more expansive ecclesial ministries of education, health, and community care where the 
transition to lay governance and executive leadership had been developing exponentially 
during the post-Vatican II decades. These boundaries were not transferable to the 
 
249 “Lay Ecclesial Ministry”, accessed August 18, 2019, 
https://en.wikipedia.org/wiki/Lay_ecclesial_ministry.  
 
250 United States Conference of Catholic Bishops, accessed July 13, 2019, www.usccb.org/upload/co-





established non-parochial ministries, or religious-congregationally established ministries 
of the Catholic Church that had been developing under lay leadership. These leadership 
transitions had been growing incrementally and dominantly because of the lessening 
numbers of religious members, and lay leadership had become an accepted, if not always 
desired, form of governance. The authorization for lay ecclesial leadership required of 
archdiocesan or diocesan ministries focused on the authority of the bishops and priests in 
governance and decision-making.  
This is appropriate in diocesan settings yet restricting in its application to ecclesial 
ministries, most of which are accountable to local governance such as public education or 
health care departments. Contemporary Catholic organizations and facilities usually have 
corporate accountabilities to governments, ministerial accountabilities to the canonical 
stewards who are not clerics, and who have their designated authority from Church 
authorities to appoint board members and to the people their ministries serve.251  While the 
expectation in parishes and dioceses is that Catholics exercise ecclesial leadership, this is 
not necessarily the case in Catholic health care. In Catholic Health Care, in particular, 
Christian leadership is recognized and has been an accepted form of leadership within the 
health industry in the multi-leveled complexities of health care with the broad-based 
social and political landscape. Over the decades of the establishment of Catholic health 
care facilities, it has been accepted that Board members and executives would have a 
 
251 This is particularly significant in the Australian Catholic education and health care context where public 







close working relationship with the appropriate congregational or diocesan authorities 
where the ministries provide their services.252 There are sometimes ethical issues that arise 
that can become problematic in the Catholic context.253  There are also points of difference 
where the mission and vision of Catholic Health Care differ in the approach taken and the 
advice sought. This collaboration is most effective when bishops recognize the need for 
open and informed dialogue and the recognition of the expertise of the specific health care 
Board and the commitment of the Directors to the ecclesial mission.254  
One of the hallmarks of Co-Workers in the Vineyard was its emphasis on 
formation for leadership, and this has been an essential, critical, and systematic 
characteristic of Catholic Health Care. Canonical Stewards, Board members, Executives 
and all staffing configurations engage in formation programs and processes. Formation 
 
252 For example, in Australia Catholic health care had its earliest origins in 1857 when the Sisters of Charity 
opened their first hospital in Sydney. 
 
253 There was a conflict in 1999, when St Vincent’s Hospital in Sydney made the decision to address the 
issue of death from overdose by establishing supervised injecting rooms. However, the permission for this 
was refused by the Hierarchy and the service was offered by a group with less professional support and 
expertise. 
 
254 This has not always been the experience in Australia when the episcopal leaders have sometimes taken a 
contrary position to that of the professional Governance body or professional medical team who have acted 
with Catholic ethicists in their decision-making. E.g. The Archbishop of Melbourne made a statement 
during the Same Sex Marriage Debate and related to the employment of LGBTQI staff in Catholic 
Ministries, accessed September 1, 2019, https://www.smh.com.au/politics/federal/married-sunday-fired-
monday-Churches-threaten-to-dismiss-staff-who-wed-samesex-partners-20170817-gxy4ds.html. There was 
a swift response from the Trustees, Board and Executive of St Vincent’s Health Australia: “We would say to 
our LGBTQI staff directly: our Mission – which is to bring God’s love to those in need – has been a 
beneficiary of your professionalism, kindness and humanity for more than 170 years, since the first St 






begins will a clear orientation program that tells the story of the heritage of the ministry, 
its Catholic Identity, and the call to be participants in bringing the Reign of God to 
fruition through the mission and values that are open to all members of the faith traditions. 
Lay Ecclesial Governance and Leadership:                                                               
Catholic Health USA (CHAUSA) 
Lay ecclesial leadership was developed, articulated and a new model of Catholic 
Health Care Ministries has been brought to birth through CHAUSA through a new form 
of governance called Sponsorship255 (Stewardship in Australia). 
 Stewardship is the formal relationship between these ministries and the Church 
Authority of the Congregation for Institutes of Consecrated Life and Societies of 
Apostolic Life. This relationship has been entered originally by leaders of Religious 
Institutes to sustain the Catholic Health Care through the healing ministry of Jesus.256 
 
255 CHAUSA, accessed August 12, 2019, https://www.chausa.org/sponsorship/overview.  “Sponsorship of a 
health care ministry is a formal relationship between an authorized Catholic organization and a legally 
formed system, hospital, clinic, nursing home (or other institution) entered into for the sake of promoting 
and sustaining Christ's health ministry to people in need. Sponsorship of Catholic health care involves 
promoting and assuring Jesus' healing mission. Those who sponsor are responsible for the 
continued viability of the health care ministry, promoting its ongoing mission, and animating its life. 
Sponsors act publicly on behalf of the Roman Catholic Church and have been entrusted to serve the Church 
by guiding and overseeing a specific institutional ministry in a formal and public way.”  
 








CHAUSA highlighted five core principles for the success of any future 
Sponsorship model for Catholic Ministries and these have been embraced by Catholic 
Health Care Ministries in Australia.  
1. A continued focus on mission 
2. People in leadership roles who have been prepared for success in these roles 
3. Strong communications and relationships among all who have been entrusted 
with the stewardship of the ministry 
4. Clear roles, expectations, and mutual accountability 
5. Effective working relationships with the Church257 
These core principles have been foundational for the development of ecclesial 
leadership of Ministries in the name of the Catholic Church in Australia and in the 
transition of these ministries from Religious Institutes to Lay Ecclesial Ministries. The 
first step in the discernment regarding the maintaining of a ministry is in response to the 
question whether this ministry still contributes to the Mission of God. When this is 
affirmed, then the ministries continue under a new form of governance. In the 
transitioning of ministries from Religious Institutes to Lay ecclesial leadership it is 
important that the commitment of the past Ministry leaders of the Mission be recognized 
and affirmed. Those currently serving are given the mandate to continue service in terms 
of their appointment.  
With the appointment of a non-religious ecclesial leader, the initial or ongoing 
formation should take place and acknowledging the competence of the selected individual 
 





and the expectations of the new role made clear in a meeting of mutual exchange. In the 
initial role appointment and performance, expectations placed upon the leader need to be 
clear and realistic, preferably through a dialogical approach. The ongoing formation 
provided should enable appointed leaders to develop key competencies to achieve the role 
of leadership of a Ministry of the Church in today’s context. Such formation may include 
Clear role descriptions, expectations, and mutual accountability of all entrusted with the 
stewardship of the ministry. 
The appointment and formation of Board members are key procedures and the 
developing of effective communication processes and relationships of alignment between 
all levels of leadership entrusted with the ministries is paramount. Alignment is enhanced 
and clarified through clear role descriptions, a matrix of delegated and mutual 
accountabilities is crucial to ensure that stewardship, governance, and operational matters 
undertaken by the appropriate people within the ministry. 
The evolution of sponsorship is an expression of the Church’s prophetic charism. 
The new models came not from the Vatican or the bishops, but from the periphery 
in the form of an initiative of health care systems that were seeking a way to 
preserve the ministries that had been founded and led by religious women for 
generations. They conceived this new canonical structure and submitted it to the 
Congregation for Institutes of Consecrated Life and Societies of Apostolic Life for 
approval, exactly in the way the founding orders had been conceived and 
approved.258 
 
258 Charles E. Bouchard, OP, “Sponsors Are Called to Be Prophets and Reformers,” Health Progress (May – 








The lay ecclesial leader’s appointment to the continuing ministry of a Catholic 
organization or facility means that they recognize their vital role of stewardship on behalf 
of the Church. Building upon the Christian foundation of call, Baptismal vocation, faith, 
and spirituality, a contemporary ecclesial leader also needs competence in areas such as 
business and corporate governance to enable them to exercise their civil law 
responsibilities and discern in the best interests of education, health, welfare ministries.259  
Key Competencies for Service in the Australian Context: Formation 
While lay ecclesial leadership through PJPs in Australia is relatively recent, it has 
been taking place in significant ways in the USA Catholic Health organizations for two 
decades or more. The growing realization that specific focus and training for Catholic 
identity and mission is articulated and integrated into the Health facilities in more detail 
led to the development of a task force specifically dedicated to this goal. Five categories 
were listed as a consequence of the CHAUSA’s review in September 1999, “the task force 
organized selected directives and their measures in five "critical issues" categories: 
Workplace Culture, Holistic Care, Care of Poor and Vulnerable Persons, Care of the 
Dying, and Relationship with Bishops.”260 While these areas are of importance in the 
 
259 It is usual for new leaders to be recommended to participate in senior leadership training programs 
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Australian context, the area which is consistently raised by Bishops of the Australian 
Catholic Church is one of maintaining Catholic Identity and in clarifying in what ways the 
lay ecclesial leaders in these Ministries of the Church are formed to carry out their roles.  
A key area for considering the concern of the Australian Bishops is the recognition 
of the Church as an ecclesial community that is global as well as local, and this means that 
both historical and geographical considerations need to be taken into account in formation 
programs for Catholic leadership. Board directors need formation in understanding the 
Catholic Tradition in comprehensive as well as in the specific aspects of the healing, 
teaching, and pastoral roles as related to the specific ministries that they govern. Lay 
ecclesial leaders’ initial and ongoing formation programs in Catholic Identity are 
explicitly provided. Governance responsibilities and the focus on and faithfulness to the 
mission in the light of the current context and challenges facing these ministries need to 
be constant issues of formation and accountability.  
The Australian Bishops are seeking evidence that Catholic Identity in healthcare 
has its foundation in Catholic ethical teachings and tradition. Discernment is integral to 
decisions made by the specific ministry, and always in the context of the mission of God. 
Professed religious sisters and brothers established the majority of educational, health and 
community care ministries in the Catholic Church in Australia. These religious women 
and men set up significant health, education, and welfare systems from the very beginning 






Founders, subsequent religious leaders have maintained the original ministerial 
commitment to provide relief to the poor and marginalized in diverse ways. 
In their exercise of leadership, contemporary ecclesial leaders have the ongoing 
responsibility to be faithful to the legacy and the vision of the founders. Fidelity has been 
taking place initially and where possible subsequently, through the sharing with the 
religious mission and ministerial stories, the history of the ministries in the founded nation 
of the Religious Institute, and the evolving story in Australia. However, it is essential not 
only that the spirit of the founding orders continues to motivate and focus the ministries 
today, but also the new expression of the charism can develop in its continuing 
contemporary reality.  
The Foundresses and Founders established a legacy that was passed onto the 
vowed members of the Religious Institute as they were formed in that same spirit of 
service. This continues to be shaped in and through its living expression. “The ministries 
begun by women and men religious carry with them a precious heritage of commitment to 
the gospel, love of God, served and care for people, attention to the most vulnerable, 
continued search for justice and much more.”261 This is the legacy that is crucial to the 
formation of lay ecclesial leaders  the movement from story and history to the 
empowering and ongoing formation of the ecclesial leaders  to move forward in the 
service of the People of God.  
 






Today’s women and men called to be leaders of these established ministries 
recognize that they are invited not to replace the religious leaders of the past, but to be 
open to and nurturing of new expressions of service that are integral to the living heritage 
for which they are presently responsible. “Those charisms are being superseded by new 
charisms, the nature of which we are only beginning to understand. The new gifts will 
certainly reflect the historic charism of the founding communities, but they will gradually 
take on a life of their own in a new world with new demands.”262 Their ongoing response 
to the continuing call to serve within the Catholic Church is to find new and creative ways 
to respond to the poor and vulnerable in their present context of ministerial leadership, as 
they exercise ecclesial leadership within their current political and social context. 
The exercise of Catholic ministries began as a response to needs discerned by the 
Founders of Religious Institutes in the specific era of their origin. In general, the language 
of social justice was unfamiliar in those early times. Yet, consistently, the founding intent 
was clear: the alleviation of poverty through education of the young and the provision of 
education, public hospitals, and facilities that were free and open to all.263 These ministries 
began in the penal colony of Australia and in their ministry the religious shared the 
poverty of those within the communities they lived and served. They maintained 
effectiveness in keeping the Catholic faith alive and in strengthening the community’s 
 
262 Bouchard, Health Progress, 54. 
 
263 The first religious to arrive in Australia in1838 were the Sisters of Charity. They were founded in Ireland, 
and their arrival brought prison, health, and educational ministries into those early and subsequent years of 







integration into an emerging society. This was the beginning of the tradition of ministry 
and service which was to become the hallmark of the Catholic Church in Australia and it 
is its legacy. 
Formation for Governance: Key Competencies 
Fidelity to the mission of God and the commitment to service of potential and 
present lay ecclesial leaders has its foundation in the service of the poor and vulnerable in 
the pattern of discipleship of Jesus. Through initial formation processes that are offered by 
particular Catholic ministries, new lay ecclesial leaders are inducted into the recognition 
and acceptance of their call to service in the gospel-based healing or educating mission of 
Jesus.264 “The laity are called to participate actively in the whole life of the Church; not 
only are they to animate the world with the spirit of Christianity, but they are to be 
witnesses to Christ in all circumstances and at the very heart of the community of 
mankind.”265 The preparation for ecclesial leaders called to ministerial leadership has its 
foundation in supporting, skilling, and recognizing the gifts that each person brings to this 
 
264 Key competencies cover diverse aspects of leadership development. While it is useful to draw on these in 
specific ministerial contexts, these competencies are integral to lay ecclesial leadership formation. This 
development is informed by such tools as A Review of Leadership Theory.pdf, accessed September 22, 2019, 
https://www.researchgate.net/publication/283081945. A Review of Leadership Theory and Competency 
Frameworks Centre for Leadership Studies, accessed September 22, 2019, 
https://ore.exeter.ac.uk/repository/handle/10036/1can 7494 Catholic Leadership is foundational. 
265 Hagstrom, The Emerging Laity: Vocation, Mission and Spirituality, 12. This involves formation in 






process. There are key competencies discerned to apply to the ecclesial leadership of 
Catholic Health Care Ministries within the Australian Church. The key areas are: 
1. Formation  
2. Vocation and Call 
3. Catholic Church: Personal and Communal 
4. Heritage 
5. Social Justice 
 
The use of the term Formation in this thesis has its foundations in the CHAUSA 
understanding, “Formation creates deeper meaning, facilitates recognition of grace and 
nurtures belief in why we do what we do, how we do it, beyond data and business 
norms”.266 However the term originally had strong implications for and connections to the 
formation for priesthood and religious who ‘went through formation’ as part of the 
journey towards vowed life and ordination. As the new model of lay ecclesial leadership 
was coming to expression and fruition there have been many attempts over the past 
twenty years to find an alternative word, and this has been unsuccessful in Australia. 
However, because of the experience of the diverse formation processes undertaken in 
developing lay ecclesial leaders a change is taking place. In initial times the approach to 
lay formation was generally based on the tabula rasa approach. There was a minimal 
 
266 Patrick Gaughan, “Formation Revitalizes Health Care Ministry,” Health Progress 86, no.9 (November –







expectation that the prospective leaders would have an adequate Catholic understanding 
of their faith or of the appropriate depth of spirituality that would be expected for such 
positions.  
Subsequently, formation programs for lay leaders over this period have recognized 
the wisdom and gifts and the depth of Christian faith and commitment of those laywomen 
and men chosen, or who present themselves as leaders. Subsequently, the further 
recognition that the whole person, mind, spirit, and heart is important and the affirmation 
of the centrality of relationships has become integral to the formation of lay ecclesial 
leaders of ministries of the Catholic Church in Australia.  
The contemporary understanding of vocation and call, as outlined in chapter two. 
It is now recognized that “essential to formation for ministry is the recognition of a 
personal call or vocation”.267 is imperative for all those involved in formation to be aware 
that the processes around this are sensitive, and that they begin with the person’s own 
story of how they arrived at this place of discernment is critical. The shared stories of 
other leaders follow the personal introduction, which commences the process, and the 
building of the community is taking place. The process then moves to the scriptural 
stories, which show diverse experiences of invitation and response to God’s call. These 
stories highlight the key motivations, inspiration, and desires that people have brought to 
the exploration and deepening of the meaning and purpose of their lives. There are 
 






numerous opportunities provided for prospective ecclesial leaders to discuss their 
response to God. Some aspects of discipleship grow in their understanding of ways in 
which they have already begun their response to the lay ecclesial call to serve others 
through governance in the specific ministry. 
The transfer of the Apostolic Works of Religious Institutes, such as Health Care, 
Education and Community Service into the Canonical structure of Public Juridic Persons 
(PJPs) began in the USA by large providers of Catholic Health Ministries.268 Transfers  
took place after the initial restructuring of ministries and by establishing separate 
incorporated facilities, a strong and emerging collaboration amongst religious institutions 
and the predominance of laywomen and men as executives and also from diverse 
Christian denominations.  
A consequence of the Vatican II call to renewal of Religious Life (Perfectae 
Caritatis)269 and its implementation by many Religious Institutes was the initial provision 
of formation and education for potential lay leaders working in or for their Apostolic 
Works.270 When leaders of Religious Institutes began examining the canonical elements for 
the continuation of their established  ministries as ecclesial, it began to be recognized that 
lay leadership was currently being exercised in their facilities and had been such in ways 
 
268 Bouchard, Health Progress, 51. “The first public juridic person, the Catholic Health Care Federation, 
was formed in 1991.” 
 











not perceived. Lay leaders had been committed to the healing, teaching, and pastoral 
ministries of Jesus for significant periods of their employment, particularly through the 
greater communication processes that had grown during the decades of their health system 
establishments.271  
While many of the key executives were Catholic or Christian, there were other 
leaders at departmental levels whose commitment was to the facility and its prevailing 
Catholic ethos. Still, their specific medical or clinical expertise exercised in accord with 
the established Catholic and clinical ethical culture and its implementation in the facility. 
The Catholic identity and service provided by the facility at large was maintained by the 
key governance structures and in-house formation of personnel. Such leadership 
formation had maintained vigorous advocacy for the poor and marginalized as the 
hallmark of their institutional Catholic identity, in keeping with the Founder’s charism, 
even though the leadership network might have contained committed but not baptized 
leaders.  
The integration of different leadership backgrounds developed during the 
established period of governance by the Congregational Governance body. The more 
expansive movement away from the leadership of religious subsequently meant that more 
intensive induction and formation processes were needed and required an extensive time 
 
271 Martien A. M. Pijnenburg, Bert Gordijn A. Frans, J. H. Vosman, and Henk A. M. J. ten Have, “Catholic 
Healthcare Organizations and the Articulation of Their Identity,” HEC Forum (2008) 20 (1): 75–97, 







of discernment, and structured and monitored programs for formation for new leaders at 
their specific governance or leadership levels within the organization or facility.  
Growth in Catholic identity means an ever fuller and more intimate bonding and 
union with Jesus Christ, through the faith proposed by his Church, through the 
sacraments she administers, and through obedience to the dispositions of 
governance behind which one discovers his will. (Lk10:16)272   
 
In the past two decades, Australian Religious Institutes have initiated and 
developed the establishment of formal ministerial governance structures, named as Public 
Juridic Persons.273 These offer a new model of stewardship, particularly through the 
appointment of Trustees as lay leaders for their ministries. The explicit purpose of this 
initiative is to guarantee that these established Apostolic Works would continue as an 
integral part of the Australian Catholic Church and its commitment to mission.  The focus 
of these new entities was to ensure that these PJPs continue to proclaim the Mission of 
God through their ministries.274 
“The emergence of Public Juridic Persons (PJPs) as corporate sponsors of the 
ministry of health care has been experienced at upper levels of ecclesiastical leadership as 
virtually an ecclesial earthquake!”275 These PJPs are gradually reshaping the governance 
 
272  Cormac Burke, “Catholic Identity”, accessed July 14, 2019, 
http://cchope.freeservers.com/Pol_Ed/Catholic%20Identity.htm. 
 
273  Bouchard, Health Progress, 51. “The first public juridic person was formed in 1991. Others followed 
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of which are in the United States.” 
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structure of archdiocesan and Diocesan institutional commitments.276 “Sponsors are not 
just caretakers, holding these ministries in trust until some future day when vowed 
religious emerge to reclaim their historical role.”277 The PJP identity is established, and lay 
ecclesial leaders are growing in the new understanding of their baptismal call to 
leadership.278 They are gaining a full appreciation of their share in the “priestly, prophetic 
and kingly” role279 bestowed by Baptism, and of the implications of their commitment to 
and acceptance of the communal and personal formation required by the new canonical 
governance structure of the PJP. 
Australian PJP’s vary in their governance structures. Some PJPs established by the 
Holy See through the Congregation for Institutes of Consecrated Life and 
Societies of Apostolic Life and are known as PJP’s of Pontifical Right. Others 
have been authorized by Diocesan or Provincial Bishops.280 
 
The advantage of the model developed by the Religious Institutes is visible in the 
continuing partnerships of laity and religious in the development and sustaining of 
ecclesial ministries. “The Code of Canon Law and the Guide to Understanding Public 
 
276 Some Archbishops and Bishops refused to hand over the leadership to lay-led PJPs because they wished 
to leave leadership in the hands of religious. It was the insistence of the religious leaders that brought about 
the change. 
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Juridic Persons in the Catholic Health Ministry (CHAUSA 2012) provides the foundation 
for this.”281 The commitment of ministries in their response to the call to bring about the 
Reign of God is paramount in PJPs.  
Each Public Juridic Person has statutes, constitutions, and other foundational 
documents that articulate their structures and relationships by which the Canonical 
Stewards in the name of the Church express their vision and work in the governance of 
and formation for the ministries. Usually, there is a connection to the founding 
Congregation’s mission and heritage and a commitment to finding new and innovative 
ways to continue to express this in the contemporary Church.  
This means that canonically they have a certain equivalence to a diocese or a 
religious order. They have official ecclesial status and have real authority over a 
ministry of the Church. Their authority, like that of a sponsoring religious 
community, is under the vigilance of the bishops in whose dioceses their ministries 
operate, but it transcends any single diocese. This is a truly remarkable 
development. In fact, as far as I can tell, it is unprecedented in the history of the 
Church.282 
 
The Canonical Stewardship of the PJP ensures the legitimacy, authenticity, and 
sustainability of these ministries which are exercised in the name of the Church, “it is the 
new ministerial juridic persons, consisting largely of lay persons that are the most 
definitive and important realization of the new role of the laity.”283 This new role and 
 
281  https://www.cha.org.au/publications-355446, accessed August 12, 2019.  Associated with footnote 207. 
 
282  Bouchard, Health Progress, 53. 
 







function is being exercised within Lay Ecclesial Leadership and it is forging a new and 
inclusive leadership model for the present and future Church.  
 
Corporate Competencies for Ministerial Service 
“It is imperative for those who are appointing boards to recognize the need for 
Board to have an appropriate mix of skills as well as an appropriate composition, size, and 
commitment.”284 In describing the corporate responsibility of Board directors of Ministries 
of the Catholic Church, the Australian Stock Exchange has enunciated eight principles 
that are essential for ecclesial leaders.285   
1. Lay solid foundations for management and oversight 
2. Structure the board to be effective and add value 
3. Instill a culture of acting lawfully, ethically, and responsibly 
4. Safeguard the integrity of corporate reports 
5. Make timely and balanced disclosure 
6. Respect the rights of security holders 
7. Recognize and manage risk 
 
284 James Beck, “How competent are your directors? Effective Governance, November 17, 2013, accessed 
August 5, 2019, https://www.effectivegovernance.com.au/how-competent-are-your-directors. 
 







8. Remunerate fairly and responsibly286 
This thesis draws on these principles. It proposes that key competencies necessary for 
Board directors of Ministries of the Catholic Church need to develop in connection with 
the recognized commitment, experience, knowledge, skills, attitudes, and beliefs of the 
selected personnel. “Board directors are required to perform a range of complex tasks.”287 
In contemporary Catholic Health Care facilities, Board directors are, in most cases, the 
ultimate decision-makers for ecclesial ministries. Therefore, they are called to exercise 
reasonable care, effectiveness, diligence, and skills in discharging their obligations. 
Consequently, Trustees who are working on the selection of board members must 
understand and select the skill mix of candidates that will enable a strategic perspective 
for the organization. To the extent this is achieved, the Board will be able to respond and 
adapt to the current and future political and social culture of the ministries they are called 
to lead. This chapter has examined the development of Lay Ecclesial Leadership in 
Catholic Health Care and identified the competencies for contemporary governance of 
ministries of the Catholic Church. 
 
286 Pharmaxis Ltd, Corporate Governance Statement 2018, accessed August 5, 2019, 
http://www.pharmaxis.com.au/investor-centre/corporate-governance/. 
 






CHAPTER 5:   
CALL TO LAY ECCLESIAL LEADERSHIP: IGNATIAN SPIRITUALITY 
A Contemporary Lay Ecclesial Response to the Baptismal Call to Mission. 
This chapter addresses the contemporary call to lay ecclesial leadership through 
the call to ministerial governance of those organizations and facilities that have 
transitioned from religious to lay ecclesial leadership. Those appointed to Board 
directorship will exercise their ecclesial leadership roles and responsibility both 
personally and communally within the organization and in its network of associated 
institutions and facilities within the broader horizon of State or National health or 
educational organizations. The previous chapter addressed key issues of the selection 
processes and the development of ministerial competences for governance for such 
leaders.  
This chapter proposes that the most effective spiritual heritage for the formation 
of these new leaders is that of the spirituality of St. Ignatius.288 Among the various forms 
of spirituality that have influenced Christian spirituality over past eras, the spirituality 
generated through the Spiritual Exercises of Ignatius of Loyola has been the most 
 
288 George E. Ganss, The Spiritual Exercises of St. Ignatius (St Louis, MO: The Institute of Jesuit Resources, 
1992). See also: Roger Haight, Christian Spirituality for Seekers (Maryknoll, NY: Orbis Books, 2012). The 
spirituality of Ignatius of Loyola finds its expression in the foundational book of Ignatius’ Spiritual 
Exercises. This book been influential from its sixteenth century origins to the present. Ignatius’ approach to 
“finding God in all things,” to awareness of God in everyday life, is the key reason for the sustained 





perennial influence. Ignatian spirituality inculcates “a reflective and Christ-centered 
approach to life, interlocking into the relationships and processes of the everyday.”289 The 
approach to formation for ecclesial leadership draws on Ignatian spirituality and its 
component elements, as described below. 
The Ignatian spirituality proposed for both initial and ongoing formation for 
Catholic Public Juridic Persons has its foundation in the concern to sustain the spirituality 
or spiritualities that were integral to the mission of those Christian organizations that have 
transitioned from religious to lay ecclesial leadership. Ignatian spirituality continues to 
play a significant spiritual role in the secular culture of the present era.290 While the 
Spiritual Exercises were written by Ignatius between 1522 and1524, they are still 
pertinent in their description of universal spiritual dynamics, suggestions for prayer, and 
ways to recognize, and respond to interior movements of the soul. These insights came 
from his own loving experience of God and others.291  
Ignatian Spirituality is integral to the decision-making processes for ecclesial 
leaders of the Boards of Health and Education Ministries of the Catholic Church.292 The 
 
289 Joe Dargan SJ, “Leading from Within. Great Leaders Grow. Walk toward Wisdom”, accessed November 
18, 2019,  http://tertianship.eu/wp-content/uploads/2012/10/Joe-Dargan-Leadership-October-5th-2012.odt. 
290 An example of this can be seen in Roger Haight’s research, 2012, 2014 on spirituality and religion, 
spirituality and theology which is directed to the contemporary “seeker and searcher” and which has its 
roots in Ignatian spirituality while addressing key questions that confront those without creedal or 
confessional connection or experience. 
 
291 David Lonsdale, Eyes to See, Ears to Hear (London: Darton Longman & Todd, 1990), 94. 
 
292 Faithful Companions of Jesus, accessed September 5, 2019, https://www.fcjsisters.org/who-we-are/our-







Rules of Discernment of Spirits continue to help both individuals and communities to 
understand the interior movements of the heart that form the basis for decision-making 
which affects personal and communal life choices and directions.  
Key Elements of the Spiritual Exercises for Governance 
The Rules for Discernment of Spirits developed by Ignatius offer an invaluable 
approach by which women and men have become attuned to listen to and respond to the 
voice of God in their lives.293 These Rules and their key terms offer a systematic and 
concentrated formative process that has engaged the faith and life experience of 
individuals and communities over centuries. 
Discernment 
Ignatian spirituality offers those involved in ecclesial leadership a process for 
engaging in discernment in the process of religious and ethical decision-making, one that 
is universally recognized today as a principal component of spirituality.294 Ignatius 
 
Aikenhead Ministries, accessed September 5, 2019,  https://maryaikenheadministries.com.au/. These PJPs had 
their foundations in Ignatian Spirituality have worked to sustain this spirituality in the transition to lay 
governance. 
293  See Ganss, 1992, especially “Rules for Discernment of Spirits” 121-137. A popular understanding of 
Ignatian discernment is offered in Jim Manney, What Do You Really Want? (Huntington, IN: Our Sunday 
Visitor, 2015), 11. “Discernment is a state of reflective awareness of the spiritual significance of things…a 
way of being actively involved in life from a position of thoughtful sensitivity to spiritual realities.” This 
may be helpful for formation for beginners in the governance induction process. 
 
294 Margaret Silf, Inner Compass: An Invitation to Ignatian Spirituality (Chicago: Loyola Press, 1999), 23–
24. “Inigo’s notebook was to become a guide, based entirely on his own experience, on how to become 
increasingly sensitive to God’s action in our lives, how to discover and live true to the very deepest desires 
within us, how to make decisions that reflect God’s indwelling presence in the innermost freedom of our 
hearts, and how to join our lives consciously with the life of Jesus, God-made-man, through the living spirit 





derived the purpose and use of the Rules for Discernment of Spirits from his own 
conversion experience.295  As the founder of the Society of Jesus,296 Ignatius engaged in 
leadership decision-making, and he developed a process of discernment “where prayer 
and action meet”297 to find God in all things and to understand and integrate the interior 
process he had experienced in his spiritual journey. He discerned the key aspects of 
spiritual growth and consequently wrote the Spiritual Exercises and Rules for 
Discernment of Spirits298 that addressed the diverse life demands integral to personal and 
communal development. He also offered techniques to help people develop ever-greater 
authenticity in their relationship with God, themselves, and others. These exercises as 
described in the work of David Lonsdale addressed the interior movements, along with 
subsequent efforts to understand, receive, or reject these movements, as well as those 
exterior challenges that people faced as they experienced God in their lives.299  A person 
can work to become directly conscious of the inner movements of their being, which are 
at times, multiple and complex. To discern between these is challenging and demanding.  
 
295 The insights which relate to the headings: Different Movements, God’s Action, Understanding, 
Recognizing, and Claiming and Discarding are based in the John C. Olin, ed. The Autobiography of St 
Ignatius Loyola (New York: Harper & Row, 1971). 
296 “Jesuit order established”, accessed August 29, 2019, https://www.history.com/this-day-in-history/jesuit-
order-established. 
297 Martin  Scroope, Sandie Cornish, and Loyola Institute. Ignatian Spirituality for Today: Key Readings for 
Busy People (North Sydney: Loyola Institute, 201), 258. 
298 Katherine Dyckman, Mary Garvin, and Elizabeth Liebert, The Spiritual Exercises Reclaimed (New York: 
Paulist Press, 2001), 251. “Ignatius’ Rules for Discernment of Spirits resembles storytelling…Ignatius 
clothes the dynamic forces that must be discerned with personalities of mythic proportions: God, good 
angel, and bad angel. Ignatius portrays a cosmic struggle between the forces of good and the forces of evil 
and their increasingly subtle strategies.”  
 






The practice of discernment is a spiritual practice woven into the history of the 
People of God and recorded in the Old Testament and the New Testament is the process of 
discernment.300  
Discernment is a vital element in Christian spirituality … it precisely concerns 
concrete discovery of the actual word of God in very concrete situations calling 
one to live love here and now. Spiritual discernment enables a person to see and 
choose and do the “will of God at every moment … beginning with the Scripture 
…discernment is recognized as the crucial graced act for growth in the life of the 
Spirit.301  
The foundation of the call to be an ecclesial leader of a Catholic ministry is one’s 
relationship with Christ. “This relationship is what Ignatius hopes the Exercises will 
engender in those who make them – the same appreciation and love for both Christ and 
his Body in their unbreakable union.”302 It is this commitment to Christ that is being 
developed in ecclesial leaders and they are called to acclaim the inexplicable connection 





300 Thomas H Green, Weeds Among the Wheat. Discernment: Where Prayer and Action Meet (Notre Dame, 
IN: Ave Maria Press, 1984), 21–53. In the first two chapters Green traces the biblical sources of discernment 
and the discerning Spirit of Jesus, i.e. Gal 5:16–25, 2Peter 21–10; 1 John 4:1–6. 
 
301 Marian Cowan and John C. Futrell, Companions in Grace. Directing the Spiritual Exercises of St 
Ignatius of Loyola (St Louis, MO: The Institute for Jesuit Sources, 2000), 144. 
 






First Principle and Foundation 
Discernment has its origins in the “First Principle and Foundation”.303 This “First 
Principle” is directed to enabling individuals to understand their basic life purpose and 
direction. “[The person] is created to praise, reverence and serve God our Lord and by this 
to save [their] soul.” The experience that underlies the “First Principle and Foundation”304 
is an experience of God as the creator of the universe. “That desire is in tune with God’s 
intention in creating the universe…it is God’s Holy Spirit drawing us into the community 
that is  the Trinity.”305  However, “the Gospel stories are touchstones for finding aspects of 
the basic meaning and purpose of human existence. When a person accepts the idea of 
creation and has a sense that existence itself and all its modalities are a gift, this 
conviction promotes a sense of gratitude and responsibility.”306 
Integral to discernment is the capacity to be aware of one’s deepest desires. “God 
wants us...to choose which of our many desires we will allow and which we will not allow 
 
303 Joseph A. Tetlow, The Fundamentum: Creation in the Principle and Foundation (St Louis, MO: Studies 
in the Spirituality of Jesuits, 1993), 7. “We are being created momently by our God and Lord in all concrete 
particulars and that we are listening to God’s summons into life when we let ourselves hear our most 
authentic desires, which rise out of God’s passionate creative love in us.”  
 
304 Two examples of the Principle and Foundation are found in Jacqueline Syrup Brown and S Marie 
Schwan, Love: A Guide for Prayer (Winona, MN: Saint Mary’s Press, 1985), 11. David L. Fleming, Draw  
Me into Your Friendship: A Literal Translation and Contemporary Reading of the Spiritual Exercises (St. 
Louis, MI: Institute of Jesuit Sources, 1996), 27. 
 
305 William Barry, Letting God Come Close: An Approach to the Ignatian Spiritual Exercises, 1st edition. 
(Chicago: Loyola Press, 2001), 68. 
 







to give shape and direction in our lives as a whole.”307 Each person discovers their desire 
for beauty, for the love of that person, and finally to know and be known by God. The 
instincts and desires of all people start in God, whose creative love keeps bringing each 
one to life.308 Jesus himself taught that it is the human heart, that gives rise to love, 
sinfulness, and objects of our desires and actions. “Listen and understand it is not what 
goes into the mouth that defiles a person, but what comes out of the mouth that defiles.” 
(Matt 15:11) 
Discernment requires attention in all these stages. It means finding out what one 
truly desires and then responding wholeheartedly and understanding the intention of these 
actions. A person discerns to find out what God hopes for them in their life at present. One 
can, firstly, have the direct religious experience of simply knowing what God hopes for 
them, without any doubt. “Ignatius explains in his paragraphs on the times of making a 
correct and desirable choice of a way of life, that without doubting, or being able to doubt, 
such a devout soul follows what is shown it”.309 All people are created in the image and 
likeness of God; each one desires union of heart, mind, and spirit that brings about the 
intimacy of their heart’s desires. God desires that each person reaches their full potential 
 
307 David Lonsdale, Listening to the Music of the Spirit (Notre Dame, IN: Ave Maria Press, 1992), 100. 
 
308 Tetlow, The Fundamentum: Creation in the Principle and Foundation, 3. “...a religious experience 
crucial to the Spiritual Exercises – the experience of my intensely personal relationship with God my 
Creator and Lord, not only as the One who loves and cherishes and forgives me, but also and even more as 
the one who at every moment is making me, my life world, and myself.”  
 
309 David L. Fleming, Draw Me into Your Friendship: A Literal Translation and Contemporary Reading of 





to live life to the full, to love and be loved. The call of Ecclesial leaders in today’s 
Catholic Church is a call to love and drawing on that foundation, to work to enable the 
ministries they govern to thrive and evolve.  
Spiritual discernment describes a person’s attunement to their conscience to 
determine right from wrong, good from bad, or whether their actions are directed towards 
the greater good of all. It involves praying and listening for guidance from God, watching 
for signs, following intuition, being in touch with our thought patterns and feelings, and 
striving to achieve a stronghold on clarity and truth about God’s presence.310  
Ecclesial leaders are called to live in God’s Spirit, and it is through such a 
spiritual focus and life commitment that a Board director learns to love, trust, and act to 
improve their intentions and authenticity. “Any discernment will be framed by our being 
aware of and interpreting ‘the Signs of the Times.”311  
Each authentic choice entered into by an ecclesial leader deepens genuine 
freedom and enables them to love with a totality of mind and heart for the greater glory of 
God. Freedom is the confirmation that the decision is authentic. The overall confirmation 
is peace and offers the freedom to move in fidelity to the loving and compassionate God. 
“The Exercises are an instrument to help a person come to freedom. The freedom I am 
 
310 Philip Sheldrake, “Spirituality in a European Context,” Spiritus: A Journal of Christian Spirituality 11, 
no. 1 (2011), 1–9. 
 






speaking about a realized, existential freedom-freedom with oneself, and freedom within 
oneself. It might be called ultimate freedom, the freedom that accompanies deep 
awareness of the ultimate meaning of one’s life.”312 This produces trust that the Spirit will 
redesign any deceitful intentions.  
Personal and Communal Discernment Processes 
Key Aspects of Personal Discernment 
There are five aspects of personal discernment developed by being attentive to 
one’s own story. Firstly, to be able to reflect and discover the movements of God’s Spirit 
in patterns, decisions, and choices are integral to the flourishing human being. Secondly, 
the ability to develop self-awareness and to be attentive to how one is conscious of 
owning what one said and did and the consequences of one’s actions is integral to lifelong 
discernment: an ethical endeavor. Thirdly, self-knowledge occurs when one has 
developed, through an honest and truthful attentiveness to one’s motivation, actions, 
intentions, and awareness and acceptance of the consequences of one’s actions for all 
involved. Fourthly, self-realization builds upon self-knowledge and focuses on knowing 
oneself interiorly, when one can turn to the interior of one’s being, the whole self. Self-
realization enables one to reach one’s potential by recognizing the true meaning of 
oneself, the “I.” Finally, one acknowledges the lifelong commitment to personal 
transformation, which evolves as individuals develop their ability to expand their 
 
312 John J. English, Spiritual Freedom: From an Experience of the Ignatian Exercises to the Art of Spiritual 





consciousness so that they can critically and comprehensively engage with their life 
commitments. With the gift of discernment comes the possibility of transformation.  
Governance Context of Discernment 
The essence of ethical, ecclesial, spirit-filled leadership is the capacity to discern, 
to respond to one’s deepest desires, both personally and in one’s collaborative community 
of Board directors. “Discernment calls forth a movement beyond the intellect and 
emotions, to a place of deep listening, responding to the Spirit of God within and among 
us.”313 By undertaking the task of identifying the deeper levels and consequences of the 
issue for discernment, and the facilitation of the discernment process by the 
Advocate/Spiritual Companion or the Director of Board Formation, the importance of 
being attentive to the feelings arising within is crucial. Key discernment questions: time is 
critical in discernment. 
• Am I calm and at ease and ready to enter this discernment?  
• Have I allowed myself time in my schedule for this process?  
• Am I prepared to attend to the movements of God’s Spirit till the issue appears 
for the group or me? (Gathering data is essential). 
 
• Am I aware of the depths I need to investigate or that others may need more 
information than myself?  
 
 
313 Ruth Haley Barton, Discerning God’s Will Together: Discovering a Process of Leadership Discernment, 







• Am I coming to reflection with an attitude of prayerful listening and 
preparedness to engage in prayer individually or with the group? 
 
• Am I able to reflect on the voice of God or others to assist me in my 
discernment? 
 
• The importance of pausing: Am I able to stop, listen, reflect, and be attentive 
to my feelings or those of others when I have a sense that the discernment of 
the issue is clear?314  
These questions enable us to discern our openness to freedom, generosity, and 
patience to embrace the union with God that one seeks. The movement towards freedom 
enables the readiness to move and respond in ways that God wants, and the call is to deep-
seated freedom. The generosity of heart and mind, being open to sharing all that God has 
given the individual or the community, is another key element in the discernment 
process.315   “Seeking to follow God’s call moves us toward that which is better for us 






314 Donal Dorr, Spirituality of Leadership (Dublin: Columbia Press, 2007), 126. 
315 Elizabeth Liebert, The Way of Discernment. Spiritual Practices for Decision Making (Louisville, KY: 
Westminster John Knox Press, 2008), 8–10.  
 







The Ignatian model of communal discernment is not a substitute for personal 
discernment. On the other hand, communal discernment requires that each Board director 
undertake their discernment on their contribution to the various areas of their governance 
responsibilities as ecclesial leaders. Communal discernment encompasses the method of 
personal discernment, yet it is not exclusive to the individual. It is essential to recognize 
that the communal discernment of the Board carries more weight than the individual 
discernment of any one of the Board directors. “The practice of corporate discernment, 
like any other Christian discipline, is a means of creating space for God’s activity in our 
lives, making ourselves available so that he can do for us what we cannot do for 
ourselves.318  
Cultivating an Environment for Discernment 
The practice of communal discernment is a means of being consciously attentive 
to the Spirit of God in our lives. No collective discernment is possible or fruitful for a 
group without the verification and the certainty that all its members share the same aim at 
the deepest level.319 “Be not conformed to this world but be transformed by the renewing 
of your mind, so that you may discern what is the will of God—what is good and 
 
317 Ruth Harley Barton, Discerning God’s Will Together: Discovering a Process of Leadership Discernment, 
accessed January 6, 2019, https://transformingcenter.org/2005/02/discerning-gods-will-together-
discovering-a-process-of-leadership-discernment/. This work has been adapted for this paper. 
318 Ruth Harley Barton, Discerning God’s Will Together: Discovering a Process of Leadership Discernment. 
319 Pierre Wolff, Discernment, The Art of Choosing Well (Liguori, MI: Liguori Publications, 2003), Kindle 






acceptable and perfect.” (Romans 12:1, 2). The ability to discern is an affirmation of the 
presence of God within the community. Below are five elements for cultivating an 
environment for discernment:  
Clearly Articulate the Discernment Question320 
At the first stage of discernment, clarifying the discernment question is 
imperative.321 “When debate (proper to formulation stage) displaces dialogue (proper to 
the discernment process), ears and minds close, points are tallied, and win-lose thinking 
prevails, making the process vulnerable to the loudest voice, the greatest threat, or the 
highest emotion.”322  
Free to Express Differences 
Ignatius emphasizes the importance of feelings and ensuring one is in touch with 
the most profound feelings. “Each Board director discloses how he or she feels about each 
side of the issue.”323 Building trust, opening oneself to the gift of freedom, reflecting on 
 
 




321 Ruth Harley Barton, Discerning God’s Will Together: Discovering a Process of Leadership Discernment. 
“Thus, discernment begins with listening for the deeper question.” 
 










peacefulness, discomfort, and attending to where the grace of the Spirit is within the 
hearts of each Board director. 
Signs of a Good Decision 
How do the Board directors know if they have arrived at the correct decision 
within the current context? Peace within the group is ordinarily the sign needed. Each 
Board director asks, “Am I at peace with this decision? Am I at ease now, especially if 
what I regarded as the best course of action is not the one chosen by the group consensus? 
Alternatively, am I uneasy?”324 In this stage, no voting, and discomfort should be 
expressed by Board director, and silence is essential in this discernment process. As 
ecclesial leaders, the Board directors will arrive at a point of graced connectedness, unity 
arises and alignment with the mission and values of the ministry they govern will be 
increased.  
Confirmation325 
“A good decision causes something to change.”326 The Board Chair discusses the 
implementation process with the Board directors. It identifies a plan for carrying out the 
decision, how this will be communicated to other members of the ministry and has a 
timeframe for completion and review. The Board directors hold themselves to account and 
 
324 Byron, SJ, A Method of Group Decision Making. 
 
325 Michael Sparough, SJ, Jim Manney, and Tim Hipskind, What’s Your Decision? How to Make Choices 
with Confidence and Clarity (Chicago: Loyola Press, 2010), 144-152. 
 







decide who will evaluate if the solution addressed the problem, did the decision further 
the mission, vision, and values of the ministry and ensured the decision becomes 
transformed into action. As ecclesial leaders, the discernment process is “needed to 
recognize the voice of the real God was a sincere desire to choose the good and to grow in 
love.”327  
Examen 
The Examen is a simple method of prayerful reflection on the events of the day 
to notice God’s presence and discern God’s direction for us.328 The practice of the Examen 
assists one to recognize and be attentive to God’s action in our experience. The Examen is 
central and intrinsically woven into the discernment process, being attuned to God, and 
noticing what is happening internally; one can come to discern the presence and action of 
God in one’s daily life. In this way, discernment becomes an integral part of one’s life. 
The Examen and Ignatian discernment linked together as they both rely on careful 
discrimination and choices about how one lives one’s life.  
The examen we are talking about here is…an experience in faith of growing 
sensitivity to the unique, intimately special way that the Lord’s Spirit has of 
approaching and calling us….in this sense examen is a daily renewal and growth 
 
327 Sparough, “What’s Your Decision? How to Make Choices with Confidence and Clarity”, 152. 
 
328 David L. Fleming, SJ, Reflection and Our Active Lives, accessed August 29, 2019, 
https://www.ignatianspirituality.com/ignatian-prayer/the-examen/reflection-and-our-active-lives/. The 
original quote is written in a more challenging language reflecting Jesuit language. For Board Directors this 






in religious identity – this unique flesh-spirit person being loved by God and 
called by Him deep in his personal affective world.329 
There are many ways in which writers have articulated the steps of the 
Examen.330  “The mature Ignatius near the end of his life was always examining every 
movement and inclination of his heart which means he was discerning the congruence of 
everything with his true Christ-centered self.”331 By being attuned to God, and noticing 
what is happening internally, one can come to discern the presence and action of God in 
one’s daily life. In this way, discernment becomes an integral part of one’s life.  
Personal Reflection 
Personal reflection332 concerns the way a person understands the more significant 
moments of their life. To live without reflection is to live at a very superficial level. When 
people do not reflect on a considerable experience that claims their mind, heart, or spirit, 
they feel unsettled. They are aware that there is an area within of unfinished business. 
Eventually, there is an inner drive that invites one to sit up, pay attention, and listen to 
what the experience needs to reveal. Personal reflection is an activity of engaging 
 
329 George A. Aschenbrenner, “Conscious Examen”, Review for Religious 31 (1972): 15. Aschenbrenner 
brought the Awareness Examen to contemporary practice by reclaiming and relocating the focus on God. 
 
330 Manney used five steps in “The Indispensable Prayer” which pays attention to the delicate movements 
within God’s Spirit through reflection on the events of the day Manney, What Do You Really Want?  40–50.  
331 Aschenbrenner, “Conscious Examen”,16. 
 
332 Victor Yocco, Dwelling On The Past: The Importance Of Self Reflection, accessed October 30, 2019, 
https://www.smashingmagazine.com/2018/01/importance-self-reflection-part-2/. “Personal reflection 
enables us to process and make meaning of all of the great (and not so great) learning and working 
experiences we’ve had. Everyone stands to gain from engaging in some type of reflection… We can also 
encourage others to grow through personal reflection. Reflection enables us to learn from our experiences 







personally or with other people who gather to tell and reflect on their experience in the 
light of their life commitments, their faith, beliefs, and their tradition. 
Ignatian Spirituality as Integral to Catholic Mission and Ministries.  
Valuing the relationships developed amongst the Board directors builds trust 
within the group. Recognizing and affirming the spirituality of each Board director and 
sharing their spirituality enriches the spirit of the whole group. Prayer and reflection on 
the founding scripture and other central texts of the ministry by the Board directors bring 
a richness to the leadership of the Board directors. Also, “the value of adaptability and 
flexibility are signs of authentic spirituality.”333 Discernment is directed towards the 
development of a deepening relationship and through this process leads to choices that 
enable the individual or the group  to achieve the authentic leaders that we are called to 
be.  
Theological Reflection 
“Theological Reflection is a meaningful conversation that leads to insights about 
the present and opens possibilities for the future with a context of learning Christian 
theology.”334  This description links personal or communal conversation about people’s 
present situations and invites deeper connectedness with their religious tradition. 
 
333 Katherine Dyckman, The Spiritual Exercises Reclaimed, 251. 
 






Therefore, theological reflection invites a challenging and thoughtful reflection on the 
way God is involved in the day-to-day life experiences of men and women.335 In the 
classical sense, theology is “faith seeking understanding” (Anselm) Theological reflection 
is a personal or communal engagement that enables believers to share more profound 
questions of who God  is, in what ways God may be present with us in the “every-day 
reality” of our lives. In that relationship, our personal or shared reflection leads us to face 
concrete, historical, and passionate moments, and experiences.336  
Biblical Basis for Theological Reflection 
The word ‘theological’ is descriptive, and theological reflection specifies a 
process of reflection, which implies flexibility and movement. Theological reflection 
creates freedom within the members of the group as they adapt the underlying principles 
of their religious beliefs to their specific circumstances. The Judeo-Christian heritage tells 
the story of a caring God in a loving relationship with the People of God who are 
expected to respond with fidelity to God’s invitation to the covenantal relationship. The 
quality of people’s caring relationships draws from their spirituality, which is essential to 
the ongoing process of theological reflection. The First Testament is the story of the 
 
335 Kinast, Let Ministry Teach: A Guide to Theological Reflection, 8. “The challenge of theological reflection 
is to keep theology in the service of experience – not – just any experience, however, but the authentic 
experience of God’s presence in our midst. To meet this challenge, theology must be critiqued by experience 
and experience must be critiqued by theology.”  
 
336 William Pyle and Mary Seals, Experiencing Ministry Supervision (Nashville, TN: Broadman and 
Holman, 1995), 112. “When life provides the agenda for theology, theology ceases to be mere formal 








people of Israel who believe that they have a history as the chosen people of God. In the 
Christian narrative, Jesus calls his disciples to service through a ministry of friendship and 
compassion with one another. “Love one another as I have loved you.” (Jn 13;34-35). As 
our friend and model, Jesus shares with us his life experiences and his relationship with 
his God. Paul uses the image of the People of God to show the equality of members and 
the variety of ministries and gifts that work together to build up the community. 
The Process of Theological Reflection337 
Theological reflection is a process that enables us to reflect interiorly on our 
experience through the lens of theology and to be able to speak about the observations we 
discover in our relationship with God and others. There is the ingredient of mystery in all 
of this. Theological reflection provides a process for women and men to name and claim 
how their experience keeps them in touch with God and how they perceive God’s 
presence in the lives and hearts of those around them. Also, theological reflection leads 
individuals and communities to engage in discernment and decisions about how we live 
our faith and reflect the presence of God within us, personally and communally.338  
This chapter has presented the foundational and contemporary application of 
Ignatian Spirituality to the call to contemporary lay ecclesial leadership. The key elements 
of the Spiritual Exercises have been applied to Governance. It has articulated key 
 
337 de Bary, Theological Reflection. 2003. 





elements that contribute to a deeper understanding of how both personal and communal 
reflection can enable Board directors to exercise discernment. Key elements of Ignatian 
Spirituality have been offered to indicate key resources for Board directors to draw on in 






CHAPTER SIX:  
PILGRIMAGE AS FORMATION: AN IGNATIAN APPROACH 
Pilgrimage as Formation: Background and Purpose 
The education, health, and aged-care ministries of the Australian Catholic Church 
touch the lives of hundreds of thousands of people across the nation through their 
services. The ongoing formation of board directors as ecclesial leaders is a high priority of 
the boards and those trustees who have the authority of appointment and governance. The 
formation of these ecclesial leaders of Catholic ministries is directed to enable them to 
exercise their leadership. Theirs is all-encompassing leadership, not merely directed 
towards the present but in accountability for the future in the present. Their response to 
their call through ministerial leadership is to embody the mission of Jesus as proclaimed 
in the Gospels, to collaborate in living and promoting the values of love, hope, 
compassion, and social justice in the organizations and facilities for which they are 
responsible. 
The invitation to undertake a pilgrimage in most cultures and contexts is a gift to 
those who receive it, as the time and experience can be transformative when pilgrims 
bring themselves fully into the experience of finding God in all things.339 Pilgrimages are 
an essential part of the formation program, both locally and internationally, as pilgrims 
follow the pathways of the ministerial heritage. A pilgrimage provides an opportunity for 
 





Pilgrims to communally connect with the Big Story of the Catholic health and aged care 
or education ministry, and personally to connect their story to the lives of those who have 
gone before them. 
Formation for Lay Ecclesial leadership in a Pilgrim Church 
The post-Vatican II ecclesiology emphasized the universal call to holiness, and a 
fruit of this emphasis is seen in the transition from the image of the ‘Mystical Body of 
Christ’ to that of the ‘Pilgrim People of God’. Key ecclesial documents such as Lumen 
Gentium with the universal call to holiness and Gaudium et Spes: The Pastoral 
Constitution on the Church in the Modern World, provide an inclusive understanding of 
the baptismal vocation the contemporary Church.  
All in the baptized people of God are called to holiness, “For this is the will of 
God, your salvation” (1 Th.4:3. Eph.1:4). “This holiness of the Church is constantly 
shown forth in the fruits of grace which the Spirit produces in the faithful.”340 It is 
expressed in diverse ways by those individuals, who experience a call to the fullness of 
love (John 10:10) in whatever form this might take. The significant transition of the 
Catholic Church to the ‘People of God’ on Pilgrimage341 has resulted in the increasing 
need for lay ecclesial leadership formation in Catholic institutions.  
 
340 Legion of Mary Handbook, accessed May 22, 2019, 
http://www.legionofmarytidewater.com/legionmaryhandbook/SchemeLegion. 
 
341 Brad Berglund, “What is Pilgrimage?”, accessed May 22, 2019, 
https://illuminatedjourneys.com/take_a_Pilgrimage.htm. “A Pilgrimage is a ritual journey with a sacred 







An authentically ‘pilgrim’ Church invites people to a personal and communal 
participation in a ‘sacred’342 journey that draws them into the living narrative of the 
ecclesia. This includes the mission of the Catholic Church and its diverse ministries. For 
Board directors called to exercise ecclesial leadership in a global and local context the 
praxis of the pilgrimage experience is vital. Pilgrimage is particularly important for those 
organizations or facilities ‘transitioned’ from religious to lay ecclesial leadership. The 
integrating experience of the experience of pilgrimage and the opening to the shared 
heritage of the organization within which they minister will ordinarily deepen the 
pilgrims’ commitment to their ministries and enrich their connectedness with the larger 
narrative of the mission of God.  
The Church, to which we are all called in Christ Jesus, and in which we acquire 
sanctity through the grace of God, will attain its full perfection only in the glory of 
heaven when there will come the time of the restoration of all things. At that time, 
the human race as well as the entire world, which is intimately related to man and 
attains to its end through him, will be perfectly reestablished in Christ.343 
The Christian Church is continually on mission, always on pilgrimage, and looking 
forward in hope. In the spirit of the prophet Isaiah, “No need to remember past events. No 
 
A Pilgrimage is not a vacation; it is a transformational journey during which significant change may take 
place. New insights are given. Deeper understanding is attained. New and old places in the heart are visited. 
Blessings are received and healing takes place. On return from the Pilgrimage, life is seen with different 
eyes. Nothing will ever be quite the same again.” 
342 Sacred pilgrimages are integral to the praxis of the major faith traditions not simply to Christianity. Islam 
has the hajj, the requisite pilgrimage to Mecca that is one of the religion’s Five Pillars. Judaism has the 
Western or ‘Wailing’ Wall in Jerusalem, which is all that remains today of the Second Temple. Likewise, 
Hindus, Buddhists, and those of the Baha’i faith, among others, have their own places to which pilgrims’ 
journey. 





need to think about what was done before. Look, I am doing something new, now it 
emerges; can you not see it? … The people I have shaped for myself will broadcast my 
praises” (Isaiah 43:18-25). Being an ecclesial leader of ministries of the Catholic Church 
enables people to proclaim the tradition and teaching of the Catholic Church, treasuring 
the heritage of specific Religious Institutes and seeing themselves as pilgrims in the 
continuing journey of the ministry to which they have entrusted themselves.   
The pilgrimage experience offers an embodied engagement with the formative and 
transformative narratives that have been integral to the foundation of and subsequent 
integrative narratives, traditions, and celebrations that have continued to enliven and 
transform each ecclesial ministry. 
The task of the ethical leader is to inspire and guide others in the process of 
transformation through courageous acts of defiance and resistance against systems 
of injustice. At the personal dimension of character this process involves reliving 
and recovering their cultural futures through life stories, rituals, and creative 
actions that give meaning to life.344 
The ecclesial leader’s primary responsibility is to read and reflect not only on the past 
heritage, or on the signs of the times in light of the Gospel, but they are called to attend to 
the future possibility in their present reality. In their inspirational and instructive 
leadership, they see that the specific ministry continues to carry out its service to the 
Church through its mission. (Gaudium et Spes, 4) The Gospel call of the Pilgrim Church 
is a call to be actively involved, to engage in personal and communal discernment in and 
 






through their roles and responsibilities, and in their accountability to the formative 
narratives and rituals that have shaped the ministry. 
The Importance of Story in the Pilgrimage 
The importance of imagination in the narrative of each ecclesial ministry is a 
vital aspect of the pilgrimage experience. The sharing of memories and stories, symbols, 
rituals, and images nourish the conversations, reflections of the individual pilgrims, and 
the pilgrims in their formational experience as an ecclesial community. Throughout the 
Gospels, “Jesus awakened the imagination of people through stories, images, and 
symbols, challenging his listeners to interpret them, to find the way that would lead to 
fullness of life.”345 As ecclesial leaders, it is vital that they participate in the storytelling 
that takes place, that they explore the founding charism anew, retell the heritage stories, 
re-examine communal symbols, histories, and traditions and to reinterpret them in the 
light of contemporary mission. 
 
Story as Ethical Engagement 
The sharing of personal narratives and communal stories from the ministry or life 
in general, opens new areas of responsibility in leadership. The praxis of ethical 
 









leadership is engaged through the perspectives of “the narratives of the Rationalist, 
Realist, Retooler, Relationist, and Raconteur.”346  In the formation of Board directors, two 
key focal areas for Story are those of the Relationist and the Raconteur. For the Christian 
narrative, the Relationist can engage the Trinitarian and Communion theology in the 
telling. When the Board is gathered in community, the role of Raconteur may be exercised 
by the group engaged in the telling and retelling of the founding narratives. When this is 
the case, individual Board members are enabled to hear the heritage stories of the 
ministries in the community in which they exercise leadership. This provides the 
opportunity for each one to deepen their acceptance of the initial invitation and to offer 
their narration of: ‘who am I’ and ‘to what story do I belong?’ in the mutual environment 
of pilgrimage. There is also the option of the pilgrim choosing which stories of their 
ecclesial ministry they will remember and retell.  Narratives of past experiences, of hopes 
for the present and planning for the future mission, enable the vision of the past to be 
transformed in and through the sharing of experiences by board members, personally and 
communally.  
The role of the storyteller (Raconteur) is central to Catholic heritage. It is integral 
to the role of the Board directors as they tell and retell the stories of Jesus and the 
founding stories of the ministerial heritage that they are entrusted to continue in order that 
the founding vision can be sustained and also adapted to the exigencies of the present. 
 







Leaders must not only remember their stories through the process of storytelling alone. 
They must interrogate the belief systems that have been handed down through traditions, 
mores, and customs. Leaders must ask themselves what beliefs they carry to form a sense 
of self and their place in the world? This process of retelling and reframing stories 
involves three interrelated steps of self-reading, self-authoring, and self-revision.347 In 
developing the Raconteur role, the leader is exercising moral agency and developing their 
self-authoring in the threefold process. This process is essential for the handing on of the 
Christian and Founding heritage with an awareness of the past, the attention to present 
reality and acceptance of accountability for the continuity of the future mission and 
vision.  
The emerging story of the transformation of Catholic Ministries in Australia 
through new forms of the Ecclesial leadership is a new area of ecclesial narrative. The 
emerging story of leadership for ecclesial ministry is connected to the Christian story 
through Jesus, one’s story as a Board member, which draws upon the broader narrative of 
the contemporary context of the mission and vision, placed within the larger story of the 
world. “The storyteller emphasizes the importance and place of traditions that authenticate 
and ground relatedness in the context of larger historical narratives or stories.”348 Walter 
Earl Fluker emphasizes the substantive discourse of informing traditions from the past 
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experience can  have the fruit of sustaining long-standing virtues, values, and social 
practices in institutions that have historically provided an understanding of the ecclesial 
mission and ministry personally, communally, and institutionally.349 The sustaining of this 
discourse is integral to the initial and ongoing formation of ecclesial leaders. 
Storytellers have a unique contribution to make through taking the essence of the 
history and purpose of the ministry and their implications for the contemporary 
environment. It is in this experience of sharing the proclaimed and celebrated narratives 
that significant relationships can be maintained across generations. The ongoing narratives 
find correlation and expression informing the ethical pathway in today’s ecclesial 
leadership of Catholic Ministries. In the context of the pilgrimage, the engagement with 
the personal and communal stories, past, present, and the potential future is structured to 
bring hope, and to enable the envisioning of future opportunities while sustaining the 
inherited tradition of the ecclesial ministry and mission.  
Ignatius: The Pilgrim  
The life of Ignatius Loyola is an example of ethical leadership, and “the quest for 
character, civility, and community” is exemplified in the narrative of Ignatius Loyola in 
the Sixteenth Century. His is a story that Ignatius opened up for himself in the writing of 
his autobiography over years of personal and communal reflection and spiritual 
engagement with his narrative and in the initial decades of his life in the Society of 
 






Jesus.350 Other biographers have added to the story of the founder. However, usually such 
biographies have been interpretations that had been influenced by the worldview and 
purpose of the authors in their era to understand the connectedness of the Ignatian 
narrative with the present and future ecclesial demands.351 The fruit of these subsequent 
Ignatian biographies is once again, an example of  a commitment to the telling and 
retelling of the community story in alignment with and in an authentic vision for the 
future. “A community rooted in dialogue with the past (memory) whose future (vision), 
though untested and unrealized, afforded them a basis for hope in the present.”352  
The narrative of Ignatius was retold and rediscovered through commentaries and 
biographies of the Founder of the Society of Jesus. It became a guide for those within the 
Society, in their practice of exercising ethical leadership. Through these subsequent 
narratives, the commitment to the authentic telling and retelling of the Ignatian Story in 
the new socio-cultural context was sustained.  
The commitment to the call to holiness through living the evangelical counsels 
through a dedicated and publicly vowed life was integral to the life of Ignatius. Ignatius’ 
 
350  Joseph N. Tylenda, A Pilgrim’s Journey: The Autobiography of Ignatius of Loyola (San Francisco: 
Ignatius Press, 2001).  
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life is itself a narrative of a series of pilgrimage experiences as he journeyed from one 
place to another in his lifelong desire to find God’s will for him in the service of others in 
and through his service of God. Ignatius the pilgrim, travelled from Loyola in Spain to 
Jerusalem, he reached Montserrat and then travelled to Manresa. As he sat at the Cardoner 
River in 1522, he experienced a life-changing spiritual experience where he discovered 
with new eyes how to “find God in all things”. 
Ignatius made himself extraordinarily open to God, who in turn communicated 
Himself to him most abundantly. His intense spiritual experience, one prolonged 
throughout his life, and made up of a series of component experiences. These 
included a conversion, scruples, consolation and desolation, influences proceeding 
from good and evil spirits, an effort to discern the one kind from the other, and 
entrancing mystical favors which Ignatius designated simply by his 
comprehensive terms, “devotion” and “finding God”.353 
Ignatius described himself as a pilgrim354 and he continued in his openness to the 
experience of his lifelong spiritual journey as a pilgrim. He was open to the extraordinary 
range of inner and outer relational experiences of attentiveness to the presence of God that 
took place in his daily reality. It is important to acknowledge both the constant and the 
developing understanding of Ignatius as he continued his life’s pilgrimage and in his 
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Terminology Basic to Their Functional Efficacy Today”, Studies in the Spirituality of Jesuits, I, No. 2, 5, 
November 1969, 1–31. 
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rediscovering of his authentic ‘self-in relationship to God, to himself and to others in and 
through the multiplicity of experiences that he faced. Whether it was the threatening 
demands of the Inquisition, or the affirmation or criticism of his followers. He grew in 
self-awareness, self-knowledge, and the integration of his inner and outer worlds of 
accountability which characterized his lifelong journey. The significance of the 
evangelical counsels for his life throughout the changing personal, communal, and 
ecclesial changes was the substance of his deeply reflective interior reality. This ongoing 
reflection inspired him to write his Spiritual Exercises for those searching for their God at 
his own time and in subsequent millennia. They are still used as a guide to the Christian 
journey. Ignatius’s own experience of life as a pilgrim and the multiplicity of his writings 
are both guide and example for those who commit themselves to follow Jesus through 
their espousal of Ignatian spirituality. 
Key Elements of the Formative Experience of Ignatian Pilgrimage 
For those who are involved in the leadership of ministries of the Catholic Church 
in Australia, the opportunity to make one or more pilgrimages is offered.355  To be a 
pilgrim is to be a seeker for something more in one’s life. Ignatius describes the lifelong 
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search for the “greater glory of God”, the Magis.356 In the context of formation for lay 
ecclesial leadership for governance, the opportunity to make a pilgrimage is intended to 
provide an opportunity for leaders to get in touch with their own personal journey. For 
those committed to leadership in PJPs it is the opportunity to understand and participate in 
a pilgrimage which enables them to be exposed to the founding heritage of the ecclesial 
ministry to which they are committed in their leadership.  
In such participation opportunities, they are invited to respond to their call from 
within for silence, reflection, ritual, conversation, and engagement on both personal and 
communal levels. In the experience of and in the following-up processes and in their 
personal and communal experience of pilgrimage, the pilgrims will be invited to connect 
their practice of attentive listening to the voice of God’s Spirit within themselves and in 
the daily routine experience of their lives. The spiritual foundation for pilgrimage has 
been articulated by Benedict XVI:  
To go on Pilgrimage is not simply to visit a place to admire its treasures of nature, 
art, or history. To go on Pilgrimage really means to step out of ourselves in order 
to encounter God where he has revealed himself, where his grace has shone with 
particular splendor and produced rich fruits of conversion and holiness among 
those who believe.357 
 
356 Barton T. Geger, SJ., “What Magis Really Means and Why It Matters,” accessed May 23, 2019, 
https://www.semanticscholar.org/paper/What-Magis-Really-Means-and-Why-It-Matters-
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Inspiration can be found within oneself, in one’s changing relationship with God 
and significant others, in the discoveries revealed in the traveling to sacred sites, and in 
the experience of empathic listening and companioning that can be experienced in the 
long and challenging journeys together.  
In the contemporary opportunities for pilgrimage provided for ecclesial leaders, 
those selected are given the opportunity to remove themselves from their ministerial 
responsibilities for the duration of the experience. Disengagement from these 
responsibilities is frequently a difficult decision to make as the balance of work and 
personal time is reversed from the normative work practice. They are encouraged to open 
their hearts and minds to the personal inter- and intra-relational possibilities that await 
them on their journey. In following the call of their heart, they may discover their need for 
inner freedom and outer relief from all that they have left behind.  
The task of attending to a different level of reflection on and integration of the 
pilgrim experience can be disconcerting and sometimes disturbing in the awakening of 
pilgrims to the “more” to “the new and the possible” elements in their lives. As they are 
invited to engage with different perspectives on their past and present and as they look 
into the future, many of the pilgrims begin to discover new levels of God, self, and other 






The development of deeper relationships among the pilgrims is usually another 
consequence of the immersion element of the experience of pilgrimage. Trust is built, 
faith is awakened, and the companionship of others who share the commitment to 
encountering and learning about the spirit of sacred sites contributes to the possibility of 
experiencing new understandings of the revelation of God in and through their daily lives. 
 In the beginning, some pilgrims have commented that the key purpose for them 
has been a search for a solitary experience between themselves and God, not with others. 
The evaluations of the pilgrims over the years have shown that their experience personally 
and in the community of pilgrims has been an unexpected and significant gift personally 
and communally. 
Pilgrimage has developed into an integral element in the formation for board 
directors of ministries in the contemporary Australian Catholic community as the 
personnel are invited to experience the interweaving of personal, communal, and ecclesial 
narratives in their own context and in the place of pilgrimage. “While it is in the midst of 
our daily lives that we are invited to find God, it is the distinctive practices which 
constitute the Christian community which transform us and give us ‘the eyes to see’ the 
possibilities for authentic discipleship in our world.”358 The key hope is that the 
pilgrimage experience can enable the pilgrims to discover a new sense of the sacred in 
their own lives, in the lives of other pilgrims. 
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Attentiveness to the institutional narrative and community heritage are 
recognized components for those involved in senior leadership and governance by many 
of the PJPs. This awakening of the sacred sense has taken place in those with and for 
whom they exercise ministerial leadership.  Through this experience, they can discover in 
both new and familiar ways their God-given gifts, and they continue to discern personally 
and communally how they are called to exercise these in service of others as ecclesial 
leaders. 
Formation for Leadership: Reflective Practices 
Reflection 
Reflection is an integral part of the Pilgrimage experience as designated periods 
are provided before, during and after the experience. “The essence of reflection is 
pondering and contemplating on an experience to develop or deepen one’s understanding 
of that experience. It allows for connections with prior knowledge and experiences and a 
more profound understanding of the new experiences.”359 Reflective practices are planned 
and provided for the pilgrims to integrate each experience of the Pilgrimage at the 
personal and communal levels. These opportunities allow Pilgrims to make connections to 
their personal and either governance or leadership experiences, and they provide the 
opportunity for a more profound understanding of the multi-leveled experiences of the 
Pilgrimage in terms of the PJP heritage. Each participant carries the legacy in their roles 
 






as ecclesial PJP leaders. The practice has been established at the half-way point of a 
pilgrimage for each pilgrim to set two hours aside for personal reflection on what has 
arisen within them to this point. Another practice is to give each pilgrim a card on which 
they record a private message for themselves. This card is handed in to the Pilgrimage 
Leader whose role is to mail it to them at a later period. This enables the pilgrims to 
engage in further reflection on their experience, on what they experienced at the time of 
writing the card and what it might mean in the present and possible future. 
Pilgrimage and the Experience of Ignatian Conversation 
Conversation is integral to the experience of pilgrimage. One of the pilgrimage 
practices that draws on Ignatian Spirituality is the modeling of a way of engaging in an 
imaginary conversation between Ignatius and themselves or another person. The 
presupposition of Ignatian conversation360 is listening attentively to ‘the good’ in the other 
person and in their statement. For Ignatius, the other person always deserves respect and 
consideration, no matter what opinion one person has of the other, or the history of one’s 
relationship with this person. The conversation is facilitated by listening respectfully, 
being prepared to approach the other with the openness to hear the truth in the other, and 
where necessary, in disagreeing respectfully. This process allows the time for all the 
voices to speak at their tempo and not be rushed or coerced to speak before they are ready. 
 








Both examples and experiences of modeling Ignatian conversation take place for 
the pilgrims, and these conversations are characterized by openness to the other, respect 
for the heritage, gratitude for those who have inspired us, and generosity as one image 
putting the experience into practice within one’s ministerial context. It is through dialogue 
that ecclesial leaders begin to understand that God does enable the transformation of our 
experience through grace, and this grace is given and received through the formative 
experience of Pilgrimage. 
Sacred Places 
Every pilgrimage in ecclesial ministry involves travel to sacred places that are 
integral to the founding heritage of the ministries. The rituals that pilgrims engage in at a 
specific place enable them pilgrims to connect with the legacy they have inherited. 
Pilgrims are encouraged to engage seriously with sacred places which focus attention on 
the forms, images, objects, encounters, and actions that are revealed as gateways into 
religious meaning, and they usually provide the context for correlation with the pilgrim’s 
ministry. Symbols are used to remind the pilgrims of the fundamental elements of their 
heritage, and they provide a means of connecting time and place with their experience. 
Sacred spaces encompass a wide variety of very different kinds of places. It 
includes places that are constructed for religious purposes, and places that are 
religiously interpreted, such as mountains or rivers. It includes spaces that can be 
entered physically, imaginatively, or visually. Sacred space does not even exclude 
non-sacred space, for the same place may be both sacred and non-sacred in 
different respects or circumstances.361 
 






All the places visited are chosen for the pilgrimage because they carry a sacred 
dimension. One example of this for one group of pilgrims was the visiting of Kilmainham 
Jail in Dublin and the following up of the experience with a spiritual ritual. Kilmainham 
Jail celebrated the history of prison ministry for some groups of pilgrims, through text, 
prayer, music and a reflection by those pilgrims who were able to reflect on the unbroken 
commitment of their organization to the ministry of prisons from the past with a reflection 
on how this ministry is exercised today in Australia.362 
This chapter has described the key purpose and elements of the formation 
experience of Pilgrimage. The spirituality of Ignatius is the foundation for Pilgrimage, and 
as such, it provides tools for reflection and discernment for understanding the ecclesial, 
communal, and personal narratives that are integral to Pilgrimage. It also illustrates 
significant ways in which both personal and communal elements of the founding heritage.  
This gives both enthusiasm and authority to the retelling of the ecclesial ministry 
story in the present reality of the ministry of the organization. It also offers an evaluation 
process that draws on the approach to ethical leadership developed by Walter Earl Fluker. 
The “quest for character, civility and community” takes an actual shape in the pilgrimage 
model that is an alternative, inclusive form of Christian life and leadership in the exercise 
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This project has affirmed the principal place of the Sacrament of Baptism and the 
Second Vatican’s Council’s “Universal Call to Holiness” as central for the contemporary 
understanding of the call to lay ecclesial leadership of PJP ministries of the Catholic 
Church in Australia. The formation of board directors as lay ecclesial leaders is through 
the development of their spiritual lives at both personal and communal levels. Board 
formation is complemented by the naming of leadership competencies to ensure that they 
have the ecclesial ministerial corporate competencies for leadership. Initial and ongoing 
formation is central to this project. It is the critical element in ensuring the directors’ 
ability to understand, embrace, and articulate the heritage, vision, and mission of the 
ministries they govern. 
By reviewing the historical development of the leadership of the Catholic Church 
in Australia from its origins as an English dominated colony to the present, the need to 
promote the role of the laity as ecclesial leaders and to attend to their ongoing 
development becomes both clear and imperative. The founding context of the Australian 
Catholic Church is recognized as one of exercise of power and authority as invested in the 
bishops and clergy by the Church. The role of the laity was to fulfill laws and rules of the 
Church as proclaimed by the established ordained leaders.  
The growth of the colonial Catholic Community took place against a backdrop of 
cultural oppression and racial prejudice. The celebration of the Eucharist was the central 






and the pastor as leader was the essential ecclesial influence. The parish church was the 
center where faith and identity were shared and nourished. A significant initiative was the 
development of the Catholic Primary School, which was central to the life of parish 
communities. The arrival of religious congregations of women and men who opened and 
staffed schools initially in the colony and who then followed the pattern of expansion as 
the colony developed into the nation of Australia. The members of Religious Institutes 
were the first to exercise significant leadership apart from the clergy. Leadership was 
exercised through the diocesan and parish schools and eventually the hospital networks 
that were a source of strength and encouragement for families amid much protestant 
opposition. 
The Second Vatican Council erupted across the globe and in Australia particularly 
through the study and ministerial application of critical documents such as The Pastoral 
Constitution on the Church in the Modern World, Gaudium et Spes, and The Dogmatic 
Constitution of the Church, Lumen Gentium to contemporary ecclesial life and 
ministry. These documents have been foundational to the changes described in this thesis 
regarding the clergy-laity relationship. The ecclesiology of Vatican II and the 
consequences of its inclusive understanding of vocation have led to the establishment of a 
new ecclesial identity of women and men called to leadership of PJP ministries of the 
Catholic Church in Australia. The leaders of Religious Institutes were the first to bring 
this vision to fruition in the appointment of laywomen and men to the leadership of their 





The integration of ecclesial leadership came into this thesis through four vital 
dimensions of leadership theory: servant, adaptive, transformational, and ethical 
leadership. Ethical leadership was identified as a critical dimension of ecclesial leadership 
of board directors, and it has been integral to the process of transition of leadership of 
ministries of Catholic Church from Religious Institutes to the lay ecclesial leadership of 
the baptized who govern these ministries with faith, commitment, and vision. 
These critical elements of ecclesial leadership were influenced by the research of 
Robert Greenleaf on Servant Leadership, Adaptive Leadership based on the model of 
Ronald Heifetz and Transformation Leadership based on the approach of James 
MacGregor Burns. Each model of leadership was described and related to the ecclesial 
leadership role of board directors. These theoretical approaches formed the basis for the 
development of Ethical Leadership as presented by Walter Earl Fluker, which was shown 
to be fundamental to the exercise of ethical leadership for board directors in the exercise 
of the governance of ecclesial ministries of the Catholic Church in Australia. 
The decades that followed Vatican II saw new initiatives and directions in the 
understanding of lay ecclesial leadership in the Australian Church. These developments 
were, in no small degree, a consequence of the changes that took place in the Catholic 
Church in the United States. Critical references were made to the emergence of lay 
ecclesial leadership, informed by the work undertaken by the Catholic 






Lay leadership is a call extended to all the baptized and highlighted in the call for 
a new understanding of lay ecclesial ministry in Australia. Leaders of Religious Institutes 
championed this radical call as they committed their ministries to the critical role of 
formation for leadership and service in response to the call to lay ecclesial leadership. A 
call was no longer a reference point for clergy and religious, it is at present a personal and 
communal call of the baptized to ministry as service.  
The most widespread development of lay ecclesial leadership has taken place in 
Australia through the transference of governance of education, health, and welfare 
ministries from leaders of Religious Institutes to Not-for-Profit Incorporated Boards and 
most recently through the establishment of PJPs. Incorporated Boards represented a 
watershed in the selection and development of ecclesial leadership for board directors, 
which continues to focus on the call to inclusive lay ministerial leadership. This formation 
also focuses on the competences of directors to exercise their ecclesial ministerial 
responsibilities are also carried out according to Australia’s corporation laws. 
Crucial to the initial and ongoing formation of directors is the foundation of 
Ignatian Spirituality in its focus on ‘Finding God in All Things’. Ignatian spirituality is 
foundational for women and men, lay and ordained, and in accord with whatever their 
particular life stage or age they might be. Through their formation in Ignatian spirituality 
and the Ignatian Rules for Discernment, directors of ecclesial ministries are provided with 
personal and communal training to ensure that they can make informed decisions in the 





particularly in the practice of the Examen at the personal and communal levels, along with 
a transparent formation process, will enable the directors to make decisions which are at 
times multi-leveled and complex.  
At present, lay ecclesial leadership is flourishing in the PJP ministerial context in 
accord with the founding spirit of the Religious Institutes in Australia. Formation through 
connectedness in mission is generated through the personal and communal experience of 
pilgrimage. Board directors are invited to undertake both local and international 
pilgrimages to understand and further engage with the story and heritage of their 
ministries. Board directors are invited to integrate their personal story with the stories of 
their heritage \to ensure that the contemporary story of mission and Catholic identity can 
be understood from both personal and ecclesial perspectives. 
Insights 
Throughout this project, I have followed a process of beginning with the localized 
experience of ecclesial leadership in ministries in the Catholic Church in Australian. 
Through researching its shared history of leadership practices, and through empirical 
analysis, personal observation, and reflection, I have offered an integrative response to 
challenges and issues of our contemporary PJP ministerial context. A significant task in 
this regard is to claim and maintain inclusive lay ecclesial leadership within the Catholic 
Church in Australia. The models and theories of leadership outlined in the thesis were 
tested through the empirical research and observation expressed in concrete and practical 






have concluded that discernment is an essential way to offer structure and support for the 
day-to-day role of board directors called to be attentive and responsive to the Holy Spirit 
in proclaiming the Reign of God through their ministry of leadership. 
In the research for and the writing of this thesis I experienced a fresh, innovative, 
and more profound realization of the interconnecting and complementary relationship 
between ethical and ecclesial leadership and with the further evolution of lay ecclesial 
leadership in the Australian ecclesial ministerial context. Ethical Leadership offers an 
overarching umbrella of leadership within the ministries of the Church.  
In affirming the Australian Catholic Church identity as that of the “pilgrim people 
of God” the thesis affirms the significance of the Sacrament of Baptism as integral to the 
Vatican II development of communio and the importance of lay ecclesial leadership, 
particularly for PJP leaders. The understanding of Trinity as relational is echoed in the 
relationships between God and humankind, between clerical and lay leadership and 
between Church and society. The understanding of communion ecclesiology is integral to 
the formation of lay ecclesial ministry in the context of PJP leadership and ministry. The 
inclusivity of Ignatian spirituality is integral to Baptismal discipleship and to the exercise 
of lay ecclesial ministry for the Twenty-first Century Australian Church. 
  This relational context has been developed in the narrative-based approach to 
ethics that enables board directors to tell and re-tell stories affirming of their ministerial 
heritage, related to the present and as foundational for the future of ministries within the 





ethical decision-making model are foundational for the discernment, deliberation, and 
decision-making processes of governance. The ongoing dynamic of naming and 
acclaiming of mission, vision, and values through narrative is foundational to the board 
directors’ discernment processes and to their exercise of leadership.  
The significance of the bringing together of the personal and communal 
dimensions of ethical leadership is vital to contemporary governance as each Board 
director needs to understand themselves as ethical persons who can listen attentively to 
the other as ‘other’. The importance of having strong values and principles that guide their 
life is integral to their formation. The collective dimension of ethical leadership for board 
directors is expressed in their formal and social relationships with various stakeholders 
within and beyond their ministries. Ethical leadership is complemented by Directors’ 
spiritual relationship with Jesus, confirmed in Ignatian spirituality and in the ways in 
which the Bboard directors tell the story of the Gospels and their ecclesial ministerial 
heritage.  
This project has enriched my understanding of and commitment to continuing to 
contribute to the ongoing development of lay ecclesial leadership in the exercise of 
governance of ministries within the Australian Catholic Church. Through the examination 
of the role of the laity from the beginnings of colonial Australia, I have argued Episcopal 
dominance or ordained leaders still exists, and I have a deeper understanding of the 






One of the most significant legacies of the oppression experienced by Catholics in 
the early decades of Australia was the overwhelming commitment to the development of 
Catholic schools. The sense of the Catholic community is integral to contemporary 
ecclesial leadership and there is a keen sense of being participative PJP communities at 
the health and aged care, education, and community care organizations and facility levels. 
These ecclesial ministerial facilities regularly gather to celebrate and honor their inherited 
sense of community and mission that is open to all. 
The contemporary ecclesial developments engendered by the Second Vatican 
Council, those of USA Catholic Bishops and Catholic Health USA have provided new 
understandings of competencies in the area of formation and assurance for those who lead 
leadership and mission in the present ecclesial context. Lay Catholic leaders may be 
called to specific ecclesial leadership of ministries within the Catholic Church. Through 
my own experience of ecclesial governance, I can attest, personally and communally, to 
the ways in which contemporary lay leaders have brought and continue to bring their 
professional and or corporate expertise and experience to their roles as of Canonical 
Stewards.  
From the beginnings of lay ecclesial leadership in Australian Catholic Ministries 
Board directors have been given clear objectives regarding stewardship of their ministries 
as a ministry of the Catholic Church, and this includes the strong articulation of the 
objects of the company in civil law and combined with the responsibilities in Canon Law. 





continuing development of Catholic identity is maintained throughout the PJP ministries. 
Being financially responsible and the need to maintain exacting ethical standards in 
current established ministries need to be balanced with the call to respond to the continued 
call to service of the poor in new and diverse contexts. Central to the decision-making 
processes is the discernment of PJP Boards in regard to the articulation and focus of 
mission in response to the current and emerging needs of the vulnerable, poor, and 
marginalized. This takes into account systemic governance, research, and advocacy at the 
social and political levels as well as at the local level. 
 
Future 
Through the research undertaken during this project and the new insights I have 
gained, it has become evident that a new ecclesiology of ministry and an inclusive 
theology of lay and ordained ministerial priesthood needs to be developed which has its 
foundations in Baptismal discipleship. This is particularly important because of the 
present outcomes of the Royal Commission into Institutional Sexual Abuse in Australia. A 
contemporary ecclesiology of ethical and inclusive leadership will continue to draw on the 
foundational principles of Vatican II which lead to the ongoing development and 
integration of a stronger ecclesial model of lay ecclesial leadership.  
The evolving role of contemporary lay ecclesial leadership offers an authentic sign 
of hope in the Catholic Church. The focus is on the place of ethical leadership, the 






and beyond the ecclesial ministries. The proclamation of the centrality of Jesus, the post-
Vatican II affirmation of the role of the Holy Spirit and the Reign of God is central to 
contemporary and future ecclesial mission. These influences integrate the founding story 
of the ministries and the sustained commitment to the poor and vulnerable. The future is 
dependent upon both commitment to the steadfast fidelity of the past in communion with 
the promotion of creative and imaginative ways in which this same Spirit inspires the 







APPENDIX I: DIOCESES IN THE AUSTRALIA CATHOLIC CHURCH363 
Catholic Diocese of Rockhampton 
Catholic Diocese of Sale 
Catholic Diocese of Sandhurst 
Catholic Diocese of Toowoomba 
Catholic Diocese of Townsville 
Catholic Diocese of Wagga Wagga 
Catholic Diocese of Wilcannia-Forbes 
Catholic Diocese of Wollongong 
 
 
363 Dioceses and Parishes, accessed June 30, 2019, http://www.catholicdirectory.com.au/about/thechurch. 






The Hierarchical Structure of the Catholic Church in Australia364 
The Catholic Church in Australia is administratively and geographically divided 
into seven Archdioceses, and twenty-one Dioceses. Each Diocese is under the 
jurisdiction of a Bishop with the Bishops of Archdioceses having the rank of 
Archbishops. To assist Diocesan Archbishops or Bishops, Auxiliary Bishops are 
sometimes appointed; they may be of episcopal or archiepiscopal rank. The 
Archbishops and Bishops of all the Dioceses, Ordinariates and Eparchies together 
























364Dioceses and Parishes, accessed June 30, 2019, http://www.catholicdirectory.com.au/about/thechurch. 





APPENDIX II: PROCESS OF THEOLOGICAL REFLECTION365 
Contract 
The Spiritual Companion/Advocate/Designated Leader negotiates with the 
members of the group the following aspects: 
• when and where to meet 
• commitment to frequency and time 
• confidentiality, trust, and mutual support 
• to explore and reflect on feelings, questions, tensions, patterns, and personal 
needs that arise for each person or in their practice of pastoral ministry. 
Praxis 
Theological reflection benefits the persons who gather to share their reflections. 
The ones with whom we engage serve as critical support for our experiences and 
reflections for our personal growth and for ourselves in ministry. 
Components                                                                                                                    
The following framework outline the components of the Theological Reflection Process 
that would adapt depending on the experience of the Board directors. There are four 
components that underpin the process: 
 
365 Edward O. de Bary, Theological Reflection (Collegeville, PA: Liturgical Press, 2003). Patricia O’Connell 
Killen and John De Beer, The Art of Theological Reflection (New York: Crossroad, 1995). Evelyn and 
James Whitehead, Method in Ministry (Kansas City, KS: Sheed & Ward, 1995). Robert L. Kinast, Let 
Ministry Teach. A Guide to Theological Reflection (Collegeville, PA: Liturgical Press, 1996). Joe Holland 
and Peter Henriot, Social Analysis: Linking Faith and Justice (Maryknoll, New York: Orbis, 1983). Each of 







Human Experience or Action: any experience that reveals a depth of meaning 
within oneself or another, which is relational. Also, an experience that is action orientated 
in that it points to some event or process that is developing within a person’s life. Through 
a story one tells what happened, who was there, when and where it took place and what 
feelings it evoked. 
Beliefs/Positions: the significant part which come from many sources. We hold 
beliefs that are right and correct, a position we take and are ready to defend. They are 
precious in our understanding of us. When we reveal our beliefs in a reflective process, 
we are opening ourselves to new discoveries and change. 
Tradition: is understood as Scripture, Liturgy, and history. These provide a view of 
the experience of God through the eyes of individuals and a believing, worshipping 
community. 
Culture: covers our political, ethnic, economic, educational, religious, and 
professional distinctions. Culture is intricately connected to our beliefs. The culture of the 
Church is complex as the faith of our ancestors translated and passed on the traditions 
through various cultures. 
Ten Steps in The Process 





A member of the group relates a personal experience or event from their past. Describing 
it as concretely and with as much information, feeling, and emotion as possible. The 
participants find elements in the story that evoke feelings, thoughts, and energy for 
reflection. The participants identify for themselves when those feelings, thoughts, and 
energy touches their lives. Each listener may hear something slightly different because 
each person in the group brings a unique perspective. It is not a debate or a problem-
solving exercise, or an academic exercise. 
2. Focus on the core element 
Develop an image or metaphor that expresses the core element/s and verbalize a 
statement that expresses the core element/s. Language looks to express what we 
experience, feel, and think. Metaphors express our deepest ideas in the form of symbols 
and stories. Metaphors can aid us in crossing from our own experience into the realm of 
God.  
3. Analysis 
By putting questions to the experience, the participants uncover a richer meaning 
and begin to see their life in relation to God. 
The questions modelled at the beginning of the formation of the group are crucial, 
such as: 






• what feelings were evoked in you during the telling of the story? 
• what memories or images were recalled for you in listening to the story? 
 
4. External considerations 
• Are there any stories from Scripture that relate to this story? 
• What does tradition bring to this discussion? 
• Are there any relevant connections with the faith community in this event? 
• What does our knowledge of the world bring to this discussion? 
 
5. Conversation 
There is a developing awareness that we can shape the way God relates to us. To 
see the experience in a new light through the reflective process and develop a response to 
God with others and myself. How do the various connect with the experience? Points of 
support? Aspects of conflict? 
6.   Taking a Stand 
The process leads to a deeper commitment or awareness in relation to faith, God’s 
presence in our lives and decisions that enable us to take part more fully in the 
community. 
What do you believe about…? 







• What has been learned? 
• What is added information? 
It is time to share the insights of the conversation. 
8. Consequences 
Firstly, the decision of the individual and participants who have reached an insight 
and or making a decision. What do they do with this information? 
Secondly, to consider the effect that this decision or information has on others? 
9. Closure: Celebrate the moment. 
10. Give Thanks and Depart 
This process of theological reflection assists us to become more aware that all our 







Appendix III: KEY ELEMENTS OF THE PILGRIMAGE JOURNEY366 
Specific Aims of the Ecclesial Ministry Leadership Pilgrimage 
The Pilgrimage Experience aims to: 
• Deepen knowledge, understanding and appreciation of the Foundress (Founder) or 
of her story. 
• To gain a deeper appreciation of the Founder and the origin of the ministry in their 
historical, political, and social context and circumstances. 
• To develop the capacity in pilgrims to read the “signs of our times” through 
attention to the reality of people of the past in contrast with the people of today and 
the potential future. 
• To gain a greater understanding of the meaning of responding to the poor and 
vulnerable and the specific ecclesial ministry and charism of the Foundress or 
Founder. 
Selection Process for Pilgrims 
Pilgrims are selected from the Board and from members of the ministries by the 
CEO of the health ministry and through the appropriate leader in education.  Invitations 
are extended to members of the founding Religious Institute/s to companion the pilgrims, 
 
366 This appendix emerges from the author’s experience of developing and leading Pilgrimages. This 





and their presence on the pilgrimage will depend on the readiness of the Congregational 
Leader to approve their inclusion. Pilgrims would usually attend each of the pilgrimages 
on only one occasion.  This is to allow for greater involvement by a larger number of 
pilgrims from the various streams of the Catholic Ministry.  
The following criteria are offered for the discernment of attendees: 
• A person is willing to open themselves to a new sense of the relationships, 
connections and community which are necessary for leadership within a Catholic 
ministry 
• Prospective pilgrims will be recognized as influential women or men who will 
commit themselves to this formative experience.  
• Openness to the opportunity to increase their understanding of the 
Foundress/Founder and the underlying pillars of their ministries as they might be 
present or taking shape in current ministerial contexts.  
• Prospective pilgrims are invited to write a summary of their own story, introducing 
themselves and showing their interest in and hopes for participation within the 
pilgrimage.  
• The leader(s) of the ministry of the chosen pilgrims must be in full support of their 
employee in terms of making the time investment and their absence from their 






Those candidates selected for the Pilgrimage are inducted into the formation processes 
provided to prepare them for the experience and its diverse time and relational 
demands. 
Role of the Pilgrim Leaders in Pilgrimage 
The canonical steward of the Catholic Ministries engages in a process to appoint the 
pilgrimage leaders and to define their role. Key responsibilities of the role are: 
1.1. Selection of sites 
1.2. Creation of schedule 
1.3. Prepare First Gathering 
1.4. Introduction 
1.5. Overview of Pilgrimage 
1.6. Missioning Pilgrims  
1.7. Coordinate logistics 






1.9.  Preparation of Rituals, each site would reflect all or a combination of the 
following elements or themes: 
1.9.1.1. Historical Context 
1.9.1.2. Saying of Founder or Foundress 
1.9.1.3. We Gather 
1.9.1.4. We Listen 
1.9.1.5. We Respond 
1.9.1.6. We Are Sent 
1.9.1.7. Music 
 
1.9.2. Gather the resources as outlined in the rituals e.g. resources to introduce 
various forms of prayer and reflection are offered to the Pilgrims. 
1.9.3. Update relevant details for inclusion in the Pilgrimage App 
Three Stages of the Journey 
Pre-Pilgrimage 
• First gathering of the pilgrims, which is the formal beginning of the pilgrimage. 
• Address practical matters and include the use of the pilgrimage App.367 
• The missioning of the pilgrims through ritual and presentation of the pilgrimage 
shell by the pilgrim leaders as a confirmation that the individual pilgrim is now a 
member of the pilgrimage journey. The individual ministry who would send their 
Pilgrims from their facility/college/Board in a formal way and welcomed back in a 
similar mode.  
 
367 A Pilgrimage App was developed for a group of pilgrims that includes the profile of Pilgrims, schedule, 






Time Together on the Pilgrimage 
• Cross ministry envisioning and engagement.  
• Relationship Building across and within all the Ministries present during the 
experience of Pilgrimage.  
• Participation in group reflection on the experience. 
• Engagement in the creative and contemplative aspects of the rituals, silence and 
imaginative encounter with God, the founding spirit, the riches, surprises, and 
challenges that appear for each Pilgrim. 
Group Selection 
Pilgrims self-select groups in which they will work together to develop a 
resource for use in their own ministerial contexts.368  These resources are shared in by all 
group members. These resources, which are significant for the pilgrim are refined and 
developed further within their governance, clinical, or ministerial context. This resource is 
presented at a subsequent conference of the organization that has missioned the members 
to the Pilgrimage. 
Ignatian Spirituality, with its focus on ‘finding God in all things,’ offers a means of 
integration of personal and ministerial transformation for the formation of a ministry that 
 
368 E.g. One group developed a set of postcards that showed images and reflected sentence that 
communicated the essence of the experience of the Pilgrimage for them. These printed and distributed to all 





has been transitioned from Congregational to lay governance. The pilgrimage takes the 
participants to the place of origin of the heritage, so they can understand and carry 
forward the legacy into new and creative ways in their present and future ministerial 
contexts.  
Evaluation 
“The Ethical Leadership Model” of Walter Earl Fluker was discussed in Chapter 
Three. It described the interconnection of the self, society and spiritual reality and brought 
to focus nine key characteristics: integrity, empathy, hope, reverence, respect, courage, 
justice, and compassion. These characteristics provide an ethical perspective on the task 
of evaluating the role of the Board directors and discerning their capacities to lead their 
ministries effectively as ecclesial leaders. 
This model provides a framework for exploring the impact of the pilgrimage upon 
the individual lives of the participants, the community they lead and the spirit of their own 
call to lay ecclesial leadership of a faith-based ministry in the Australian Church. As a 
consequence of this process of critical engagement and reflection the ecclesial leaders 
would be able to evaluate their own role as an ecclesial leader and examine how they have 
personally and collectively been faithful the vision and mission of the ministry of the 
Catholic Church in Australia that they have been called to lead, and what their hopes 
might be for their  future leadership. This report can be the subject of a conversation with 






Some key aspects: 
1. What story/ies is the individual a part of, and how do those stories inform 
ethical practices and habits?  
2. What is the role of the institution in the ministerial narrative and how might 
ecclesial leaders work together in their ministry to develop habits and 
practices that conspire against unjust institutional practices that promote 
unhealthy and self-destructive existence?369 
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